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THE CONCEPT OF MUKTI 


IN 


ADVAITA VEDANTA 


PREFACĚ 


The Philosophy of Advaita urgently demands the rebuilding 
of the entire fabric of life . It is not a matter of intellectual 
jugglery or dialectical fire -works. Advaita derives its vital 
impetus from man s hunger for the Spirit , for perfection , for 
self - transcendence . Its unique distinction lies in its scheme of 
deliverance from the alpa and the ārta , finitude and penury of 
spirit . What gives its significance to Advaita is its being at 
once a way of thinking and living . It is pre - eminently a 
programme for raising life to its highest value. The heart of 
Advaita is its doctrine of Mukti , the quintessence of reality and 
value . This conviction , born of a study of the relevant 
literature , led me to a critical re -examination and re- interpreta 
tion of the Concept of Mukti in Advaita . 


Though the importance of Mukti has always been recog 
nized , the treatment given to it even in Advaitic classics like 
Cilsukhi and the Advaita - siddhi may suggest that very little 
beyond its being a condition of blissfulness may be stated about 
it . But an ideal which means so much to human life every . 
where , and which has been rightly described as the most 
precious jewel of Indian faith demands and deserves a clearer 
and ampler statement . The fact that Mukti has been dealt 
with in all schools of Indian thought necessitated , in Part I of 
this thesis , its examination from the points of view of them 
all , the better to discover the uniqueness of the Advaitic ideal . 
Each of these systems has been treated as an effort to answer 
the question how man can reach perfection . The solutions they 
offer together with their presuppositions have first been stated , 
then critically examined , and their inadequacies exposed . I 
have presented them as steps leading to the Advaitic position 
both in their metaphysics and ethice . Next , in Part II , I have 
presented Advaita Philosophy as a vision or Darsana of reality , 
solely concerned with the problem of man s paramapuruşārtha 
or the summum bonum . Part II begins with the exposition of 
Brahman as at once reality and value, and therefore, the final 
End of the search for perfection . How the problem of imper . 
fection arises at all is the theme of the next three chapters on 
māyā , jīva and jagat . What exactly is the nature of imperfec 
tion or human bondage is explained in the fifth chapter . An 
idea of the all - round sidhana or spiritual endeavour demanded 
of the seeker after perfection is sought to be conveyed in the 
penultimate chapter on the Way . 

the Way . Here an attempt has been 
made to show that the alternatives posed whether the world 
is real or illusory for Advaita are altogether naive and mis 
leading . In fact, throughout the chapters II to VI I have 
endeavoured to restate the idea of illusoriness in Advaita 
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Dr. Warrier presents here a clear and comprehensive account 
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and to define precisely the implication of its doctrine of 
mithyatta or falsity . In the concluding chapter on Mukti , 
I have underscored its immense practical importance and tried 
to clear up some current misconceptions about the activity or 
karma of the mukta . Also , I have sougbt to ieinterpret the 
concept of Mukti in terms of value , emphasising that in Advaita 
the supreme value is one only , viz . , bliss or ūnanda . Further , 
I have suggested that the jivanmukti of Advaita is the realiza 
tion of an all- inclusive ideal of super manhood . Finally , I have 
also argued that the Advaitic ideal of Mukti does not entail the 
surrender or loss of anything that enlightened reason can hold 
precious for progress in life. Throughout Part II , I have 
presented the Advaitic statement of problems and their solu 
tions side by side with what the Višistādvaita and the Dvaita 
have to say on the same matter in order to render the Advaitic 
position all the more vivid . 
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A. G. KRISHNA WARRIER 


FOREWORD 


The present work constitutes the doctoral thesis written 
by Dr. A. G. Krishna Warrier as a reasearch scholar attached 
to the University Department of Philosophy during the years 
1952-55 . The theme of the work is the concept of Mukti in 
Advaita - Vedānta . As the concept is central to every school 
of Indian philosophy except the Cārvāka , and as all other 
concepts are organically related to this one , Dr. Warrier has 
had to cover, in a sense , the entire range of Indian philosophy. 


Mukti or moksa ( release ) is known by other names also : 
apavarga , kaivalya , nirvāṇa , etc. The concept has a negative 
as well as a positive side . In its negative aspect it signifies 
complete freedom from sorrow which is the necessary accom 
paniment of the transmigratory process ; in its positive aspect 
it stands for the plenary happiness or bliss . Some schools of 
Indian thought regard mukti as a negative status ; others look 
upon it as the highest positive value . Several of the metam 
phyical views think that mukti is a future achievement , an 
experience that is yet to come . For Advaita - Vedanta , mukti 
is the eternal state of the Self ; it is no other than Brahman 
Atman . 


So far as the nature of mukti which is Brahman - Atman is con 
cerned , all Advaita Vedāntins are in perfect agreement with one 
another . On minor points , however , they hold divergent views . 
What is the status of the world ? Is the world a figment of 
one s own imigination ? Or , does it have any objectivity 
What is the character of the soul ?. Is the soul a reflection of 
Brahman ? Or , is it the result of a limitation ? 

Is there only 
one soul ? Or , are there many souls ? Different answers to 
these and similar questions have been given by Advaiting . 
Dr. Warrier dissociates bimself from what he characterizes 
ab extremist Advaita , and expresses himself in favour of 
moderate Advaita . He equates Advaita with objective idea 
lism , and rejects those versions of Advaita that lean towarda 
subjeotivism . 
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PART I 


MUKTI IN NON - VEDANTIC SYSTEMS 


CHAPTER I 


INTRODUCTION 


All the major religions of the world cherish as their final 
goal the salvation of man . Perhaps their agreement does not 
extend far beyond this ; for , to the questions regarding the 
characteristics of that goal, the seeker who strives to reach it , 
and the environments amidst which it is sought to be won , 
various and even contradictory answers have been returned 
The names used to designate the common goal of life have of 
course been diverse , and each suggests characteristic differences 
as regards the contents denoted by it . Thus perfection in the 
new Testament is held üp as the goal of the conscientious 
adherent of the christian way of life , but it is evident that 
Perfection in its fullest measure is eternally beyond the reach 
of man.2 In its fulness Perfection is the attribute of God 
alone . But the Nirvāna of the Bauddha , or the Moksa 
Kaivalya , or Apavarga , of the schools of Hinduism and of 
Jainism , denoting as they do varying concepts of salvation are , 
one and all , emphatically within the reach of the strenuous 
aspirants . 


The Indian systems of Philosophy demonstrate by reason 
ing propositions in regard to what a man ought to do in order 
to gain true happiness or what he ought to realise by direct 
experience in order to free himself completely from suffering 
and thus be absolutely independent. In other words , they 
either deal with Dharma or the moral value of virtue , or 
Mokşa , the spiritual value of Freedom . The name for Philo 
sophy in Sanskrit , viz . , Dars anam denotes that it is the science 
of thinking consideration or vicāra Šāstram.4 Its contents 
are not mere speoulation in regard to the duties of man or the 
verities of life . 


There are two chief divisions in Indian Philosophy. The 
first is concerned with the rational demonstration of the 


1. Form and Spirit , & study in Religion , pp . 160 ff ; J. B. 
• Badloy . 

2. E. R. E. Vol . IX Perfection . 
3. N. T. Luke 18 , 19 . 
4. Hindu Realism , J.C. Chatterjee , The Indian Press , Allahabad . 
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prepositions of duty laid down in the Veda - the repositary of 
the traditional wisdom of the people . Here is indicated the 
answer to the questions of the type : - What man should do or 
avoid in order to achieve happiness in some state of specific 
existence . This is the Dharma or the Karma mimāmsi. 


The second division discusses questions in regard to the 
truths of the fundamental nature of things, which man should 
realize by direct experience so that he may be absolutely free . 
This is , therefore , termed Tattvamīmāmsā or Moksa Darsana . 
Apart from the two heterodox schools of Jainism and 
Buddhism , there are only three main metaphysical systems in 
Indian Philosophy, whose discussions on the final goal of life 
merit our special attention : ( i ) The Nyāyri - Vais eșika, ( ii ) The 
Sāmkhya - Yoga and ( iii ) The Vedanta . The metaphysical basis 
of the Purva Mimāmsā bring it into the first group. Though , 
historically , these three groups arose more or less independently 
as the result of the speculative activities of different schools of 
thinkers, to the extent that they are all dealing with the self 
same problems of life s meaning , environments and goal, the 
results they offer may be said to represent three great 
standards suited to three grades of minds.2 


The creative thinkers of India offer the fruits of their 
speculations, with certain pre - suppositions , a clear statement 
of which is necessary , therefore , for their right appraisal . But 
in this respect they may be likened to their counterparts in the 
West, where it is held that ( i ) man cannot know metaphysical 
truths by direct experience, or ( ii ) even granting that some day , 
they may be known , so far no man has known them , and 
( iii ) therefore , being pure speculations, the various schools of 
Indian Philosophy, like the speculative system of the West , 
must be mutually contradictory , and that if one is true , all the 
rest must be false. Now , the presuppositions of the Indian 
thinkers are : ( i ) Man can know metaphysical truths directly ; 
( ii ) there have been such men and there may still be Ķsis or 
prefected seers ; ( iii) the Ķsis teach metaphysical truths after 

1. Siva Dhyana PI Qd , in Hindu Realism . 
2. Pp . 36 ff . , Advaita Brahma Siddhi · Kāśmira Srīsadānanda Yati 
Cal . Uty . , 1932 . 
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knowing then directly ; ( iv ) while all Rsis know the same 
truths , just as all men of sight see the same sun , they teach 
these truths in different standards or grades represented by the 
texts of the schools . 


It is important to remember these facts to arrive at a 
correct estimate of the value of the conclusions offered by the 
Indian Schools of Thought. That some savants of the West , 
too , were aware of those characteristics of Indian thought is 
borne out by Max Muller s remarks : “ The longer I have studied 
the various systems , the more have I bocome impressed with 
the truth of the view taken by Vijñāna Bhiksu and others that 
there is behind the variety of the six systems a common fund 
which may be called the national or popular philosophy , a large 
Mānasa lake of Philosophical thought and language far away in 
the distant north and in the distant past , from which each 
thinker was allowed to draw for his own purposes." 2 


In all these grades the ultimate object of inquiry is the 
supreme good or summum bonum namely moksa ; for, as 
has been remarked by Lord Lytton in the first session of the 
Indian Philosophical Congress, in the West , which delights in 
definition , Philosophy has been a study ; in the East which 
loves infinity it is a practice . Whether this pre - occupation 
with salvations or moksa has adversely affected the search for 
truth we shall examine at a later stage in our study . The 
undeniable importance of the Indian systems of thought, both 
orthodox and heterodox , derives from the fact that they are , 
each in its own way , earnest efforts at elucidating the practical 
problem of achieving perfection or liberation . This truth also 
has found notable recognition at the hands of a modern critic of 
Indian thought. 

“ From the start I was convinced that all 
thought is really concerned with the great problem of how man 
can attain spiritual union with infinite being . Indian thought is 
busied with this problem .” That the Indian genius always had 
an extraordinary penchant for the spiritual union with infinite 
Being seems to be further borne out by The Rev. Heras s book 

1. Hindu Realism ( p . 7 ) ; IP ii , P. 769 . 
2. Six Systems , P. XVII ; MaxMüller. 
3 . Indian Thought and its development ( preface vi ) ; A. 

Sohweitzer . 
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* Minkan in which he makes it out that even in the pre - Vedic 
days of Mohanjodaro the perfected man of the fish - eyes --the 
Mukta - was known and held in the utmost reverence . ! How 
ever , in the Vedic age itself, duriug the period of the Samhitās 
and the Brāhmanas the idea of Moksa was not in evidence . The 
goal of the devout individual during this period was length of 
days on earth and life in heaven in companionship with the 
Gods. 2 In the interval between the Samhitas and the 
Upanisads the life of the Indian peoples must have undergone 
profound changes . The naive and gay world - view evident in 
the Rgveda , and the relatively carefree attitude to life which 
prevails in the Brāhmanas give place in the Upanişads to a pro 
found concern with the gravest problems of life and death , 
Whereas , in the Rgveda , men knew nothing about the doctrine 
of transmigration and the sense of weariness and despair which 
a contemplation of its unending rounds is bound to generate in 
the sensitive heart , the Upanisads , for the first time , refer to 
the mysterious powers of Karma and their sway over the 
destiny of man . Intimately bound up with Karma and trans 
migration is the doctrine of Samsāra — the rounds of births and 
deaths in bondage to the laws of Karma . To match the 
doctrine of Samsāra there comes to the fore in the Upanişads a 
doctrine of the Self or Ātman or Brahman , the imperishable 
principle of reality in man and nature . True , the doctrine of 
the immortal Self in man contrasted with his obvious mortality 
was anticipated in an earlier text4 Puruse tvevāvistarāmātmā ; 
Sahi prajñānena sampannatamah ; Martyenāmrtatvamīpsati.. 
It was this suggestion of the intellectually gifted mortal 
striving for immortality that was worked out and developed by 
the Upanişads into the full - fledged doctrine of Moksa or Libera 
tion , “ the most precious jewel of Indian faith " as Doussen 
characterises it . All later schools of Indian Philosophy inherited 
this Upanişadic bias for the problem of Liberation and worked 


1. Minkan - The Rev. H. Heras , S. J. Hind Kitab , Bombay 1947 , 
2. The Religion and Philosophy of the Vedas and the Upanigads. 

Keith , A. B ; The Philosophy of the Vedanta , an address 

by P. Deussen , P. 334 in Elements of Metaphysics, 
3. BU , III , 2 , 13 . 
4. Ait . Ara ., 2 , 3 , 2 . 
5. The system of Vedanta , P. 253 , P. Deussen . 
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out their own characteristic solutions. While the main aim of 
the present undertaking is to elucidate the concept of Mukti as 
developed by the school of Advaita Philosophy , we believe that , 
for a full comprehension of it , it is necessary to exhibit that 
concept against the background of the solutions of the problem 
of Mukti as worked out by the other schools . Before proceed 
ing to do so it may be advantageous to bring together the 
various relevant points of philosophic interest on which all the 
main schools of Indian Philosophy more or less agree . 


With the solitary exception of the Cārvāka system , all 
Indian Schools of thought accept the theory of Karma and re 
birth . Also , it is recognised that while the chain of Karma has 
no assignablo origin , an end can be put to it by man here and 
now , provided an appropriate and determined effort is made 
towards that objective . In effect, this is the recognition of the 
feasibility of Moksa or Liberation as the goal of life . Besides , 
this presupposes a self or Ātman , which is , perse, pure . 
Buddhism in all its varied schools is unique in all Indian Philo 
sophy for having rejected the doctrine of an enduring self while 
it holds fast to the doctrine of Nirvāna , which is nothing but a 
species of Moksa . Necessarily , it also follows that all Indian 
Schools start with a world view which can only be characterised 
as pessimistic ; for, were the world in which we work out our 
destinies quite satisfactory , we would have been left without 
the impetus to think and strive for a better and more valuable 
life . Because time is so intolerable , the Indian philosopher 
strives after eternity . But , equally inevitably , all Indian 
systems close on a note of triumph ; their pessimism is only 
initial 


In the preoccupation of Indian Philosophy with the 
problem of Mukti , it is permissible to see its dominant interest 
in the highest value of human life , paramapurusārtha . In every 
school of Philosophy in India , the trivarga (the aggregate of 
three ) , consisting of dharma or virtue, artha or wealth and 
kāma or pleasure has been treated as instrumental values , 
which directly or indirectly subserve and promote the intrinsio 
value, mokṣa or liberation . The unanimity among the Indian 


1 . 


The Philosophy of values , The Cultural Heritage of India , 


P. 645 . 
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thinkers testifies to their recognition that the true value of a 
human being is determined primarily by the measure and the 
sense in which he has attained to liberation from the self. 


The study , then , of how this significant theme of Libera 
tion has been handled in the Indian Schools of Philosophy 
cannot be without an interest and importance of its own . 

It is 
hoped that it will throw into relief the dominant Indian idea 
of the destiny and value of the individual , besides indicating 
how the Indian solution of the problem of human destiny has 
a perennial validity of its own . 


1. The World as I see it , P. 7 


A. Einstein . 


CHAPTER IN 


THE MATERIALIST APPROACH TO MOKSA 


Before considering the concept of mukti as developed in the 
full - fledged philosophic schools , what amounts to a scornful 
repudiation of the ideal of Liberation , unique in the history of 
Indian thought, may be briefly noticed . A review of the main 
ideas of the Cārvāka or the Lokāyata school , i . e . , the seductive 
school of materialism , will show that , despite the predominantly 
idealistic and spiritual bent of the Indian genius, deviationism 
of a radical kind has been by no means unknown . 


names 


as 


The origin of the heretical views has been traced back to 
the days of the Rgveda itself . And , no wonder ; for under 

such Bārhaspatya , Svabhāvavāda , Lokāyata , the 
tendencies of thought which have crystallised in India are but 
an expression of the materialistic bias present in human nature 
all over the world . They constitute an extreme expression of 
what Deussen calls the innate realism present in all of us . 


a 


The germs of materialism , scepticism and agnosticism 
found in the Ķgveda developed in course of time into 
materialistic creed with several phases . For example , Mahāvīra 
refers 3 to a sect of Aìnāniyas, who were in fact ignorant, 
yet professed to have gone beyond all doubts , vitigiccatinnā . 
In the spirit of the blind leading the blind , they offered a 
sound view of life for the acceptance of the rest of mankind . 


The Indian materialists , unlike the materialist school of 
the West , do not pretend to offer a complete system of Philo 
sophy . Their aim has always been to expose the pretensions of 
the orthodox schools of thought . By adopting the technique 
of the Vitandāvāda4 or destructive criticism , they seek to 
discredit the notions of an enduring , independent , Ātman or 
golf, a life hereafter , whether in heaven or hell, and any goal of 
1. Rg V. X , 72 , 2 ; Yaska s Nirukta . 

The System of Vedanta , Deussen , Chicago , 1912, P. 100 . 
3. Sūtrakrtanga, I , 12 , 2 . 
4. NB . I , 2 , 3 . 
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life other than artha and kāma , wealth and pleasure . Their 
supreme motto in life is : Let us eat , drink and make money , for 
tomorrow we die.2 


Accepting no other means of right cognition than pratyaksa 
or sense perception , the materialists affirm that Atmart or 
Purusa is nothing beyond the living body itself. In the Advaita 
Brahmasiddhi4 are quoted what are purported to be some 
aphorisms of Bệhaspati , the legendary founder of the materialist 
school - 

Caitanyavisiştahkāyah Purusah ” - The body qualified 
by consciousness is the self. Consciousness is not an independ 
ent , much less , eternal principle , as several other schools 
maintain . It is only a function of the body , a necessary con 
comitant thereof, in certain of its states . Like the red colour 
from the combination of chewing materials like the betel leaf , 
areca , etc. , or the powers of intoxication from fermenting 
grains , consciousness arises from the four elements , earth , 
water , etc. , which constitute the human body . This is con 
firmed by the fact that when the body disintegrates , conscious 
ness is extinguished outright . 


Besides, with characteristic effrontery , the materialist 
quotes the Bșhadāranyakopanişad to prove that no self or 
ātman survives the death of the body ?. 


That the living body is the Ātman is also borne out by 
linguistic usages like I am stout , I am thin , I am black , etc. 8 
On the other hand , the expression my body is merely 
figurative similar to the head of Rābu , while Rahu is , in fact , 
just head alone. 


The facts of memory cannot be cited to prove a self 
different from the body ; for the traces left by previous ex 
periences may be transmitted to the succeeding states just as 
the odour of musk is to a cloth in contact with it.9 

1. SDS . P. 2 , Abhayankar Edn . Poona , 1951 ; 
2. SDS , II , 2 ; Madras, 1909 ; 3. PP . 121 , ff ; 4. SSS , II, 7 ; 
5. SDS . I , 4 ; 6. BU . II , 4 , 12 ; 7. SDS . P. 3 .; 8. SDS. I , 4 ; 
9 . In his Outlines of Philosophy : B. Russel holds the tendency 

of a furled up paper to resumo its prior state to be its 
physical memory . 


THE MATERIALIST ÅPPRO & OH TO MOKSA 


From the position that the Atman is the body , all questiona 
regarding transmigration to reap the consequences of one s 
actions may at once be seen to be a sheer irrelevance . Morality , 
to meet whose demands transmigration , heaven , hell , are 
postulated , is itself an idle construction of designing impostors , 


The character of the world in which we live our lives is 
entirely determined by Svabhāva or the nature of things . 1 
There is neither a God nor gods to initiate or control nature s 
phenomena ; “ The hotness of fire, coolness of water, the medium 
temperature of air , the gorgeous feathers of the peacock , or the 
ravishing melody of the koil are there due entirely to the nature 
of things " .2 The materialists of the extreme type , dhartla 
cārvākas, even deny the concept of causality and maintain that 
things come into being of their own accord . ? Only the first four 
elements, viz ., earth , water , fire and air are admitted by the 
materialists ; for, only they are testified by Pratyaksa, and the 
body is a combination of these four alone. 


In a world where Pratyaksa alone functions, obviously , the 
reality of dharma or the moral good is bound to be at a dis . 
count ; in fact , its very existence is denied , Inference cannot 
establish the reality of ad ?s ! a or the unseen potency which 
embraces both dharma and adharma ; for inference itself is not 
a valid means of cognition . Invariable concomitance or 
universal relations i.e. , vyāpti or avinābhāva , on which inference 
rests, can never be established beyond a peradventure . Where, 
sometimes , fruitful action ensues on the basis of inference, we 
need see no more than a lucky coincidence . True, in the name 
of dharma, social rules and regulations relating to the chastity 
of woman , the duties of castes and stations of life and so forth 
have been instituted , but the authors of those rules and regula , 
tions were at once calculating and weak.5 


Since in life money alone can minister to pleasures, beyond 
which there are no conceivable human ends or goals , the 


2. SSS , II , 5 , 8 & SDS , P , 13 . 


1. SDS , I , 9 , 10 ; 
3. CHI . Vol . III . P. 182 . 
4 SDS . P. 12 . 
5. SSS . II , 12 ; SDS , I. 7 . 
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1 


materialists declare the first two ends , wealth and pleasure, 
alone to be relevant to life , the one being instrumental and the 
other intrinsic . Thus runs the aphorism Icāma eva puru 
şarthah . 

To avoid the rare pleasures of life for fear of conse 
quences or because they are never unmixed is crass stupidity .” 
" As a non - vegetarian rejects the bones and enjoys the flesh , or 
as a vegetarian eschews the husk and relishes the kernel , 80 
should one grab at the pleasures of life and avoid its inevitable 
pains. " To waste one s substance, in the name of dharma, on 
the futile sacrifices enjoined by the Vedas concocted by the 
crafty priests is only to set a premium on scheming indolence 
buddhipauruşahīrānām jīvikā . Using traditional expressions 
one may state that Liberation or apavarga is bodily disintegra 
tion or death.maranamevāpavargah ." 


> 3 


Certain refinements of the materialistic views , accredited 
to progressive Cārvākas ( Susikşita ) have been noticed by the 
author of the Advaitabrahmasiddhi.1 Those consist of the 
opinion that sense - organs which function till death are the self 
or Ātman ; for expressions like I see , I hear , etc. , point 
that way as seeing , hearing and so on are the functions of the 
sense - organs . More advanced is the view that sets the claims 
of the mind to be deemed the self above those of the sense . 
organs ; for, while the senses yield only vague indeterminate 
cognitions , mind imposes a determinate form on them . Besides , 
even when other senses decline and dwindle away , mind persists 
and functions. Pursuing the same line of subtlety Prāņa or 
the vital breathi was conceded the status of the Ātman by the 
most advanced Cārvākās , for even in deep sleep or trances , the 
vital breath is up and doing . 


But despite all his subtlety and passion , it is difficult to 
take the materialist seriously. There is the initial difficulty of 
conceiving the coming together of the four inert elements to 
fashion the body . For, before the body is formed there is no 
consciousness according to him , while without a conscious agent 
the elements may not combine in the right proportion . Still , 
the materialist who does not recognise the possibility of a 

1. Advaita Brahma Siddhi , P. 121 . 
2 . SDS . P. 4 . 3. Advaita Brahma Siddhi , P. 121 ; SDS , P. 6. 
4 , PP . 124 ff. 
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world dissolution , or pralaya may argue that the living body 
arises from the parental act . The world beirig without begin 
ning the existence of the living body at any given time thus 
stands explained . The Advaitabrahmasiddhi attempts to show 
that without assuming an unseen force or adrsta it is impossible 
to explain the existence of the variety among living beings, 
and that adrsta implies past lives . 


1 


The common usages such as my body , senses , etc. , denote 
that they are not me or atman , but mine ; the ātman 
must be beyond its properties or possessions . In fact the 
persistent sense of I - ness in and through the changes to 
which the entire psycho - physical complex is subject argues the 
distinction and otherness of the atman -- the substrate of 
I - ness 2 . 


The equipment of innate apprehensions with which a new 
born babe faces the world points to a self which existed prior 
to its bodily entanglement and gathered experiences upon 
which it may now be drawing . 


Again , it is impossible to conceive the total destruction or 
prior non - existence of the Ātman ; for who , in those presumed 
states , is to be aware of either ? An event without a conscious 
witness thereof is simply a mare s nest . Hence , the Atman 
must be deemed to be the indestructible consciousness itself, 


The insurmountable objection to the materialist case lies 
in the problem of consciousness itself. Its nature is so radically 
different from that of matter that the effort to derive it from 
the latter oannot be regarded as serious . Analogies cannot 
help us out of this basic difficulty. Consciousness is original 
and independent, which grasps matter as its object . From the 
failure to grasp this root fact flow all the gross shortcomings 
and inadequacies of the materialist position . 


Besides , it has been pointed out by Udayana in the 
Kusumāõjali that even for the materialist it is prudent to 
avoid infringements of the moral law or dharma . “ It is the 

1. P. 125 . 
-2. Of . Bhamati ; Yeguvyåvarttamanet yadan uvartate tattebhyo 

bhinnam yatha kusumebhyah sätram . 
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part of wisdom to avoid sin even though it is only probable or 
possible that there is life hereafter. If there be none what 
does he lose ? but if there be , the materialist will find himself 
in hot waters " .1 


That the chief aim of the materialists was to caricaturo 
orthodoxy follows from the meanings they place on the quota 
tions from the Upanisads in total disregard of all sober canone 
of interpretation . To treat pleasures as the sole end of life , 
man has to ignore all that distinguishes him from the brute . 
No thinking man can take the proposal seriously ; nor was it , 
perhaps , seriously made . The hedonist or the epicurean no 
doubt will lend a sympathetic ear to the slogan : Live for 
pleasure . But both will refuse to restrict the range of pleasures 
to the sphere of sense - organg . 

Man does not live in his sense 
organs alone . " My mind to me a kingdom is is what the 
cultivated man , everywhere , seeks to assert in life . 


Their ignoring of dharma or the moral good as a human 
value squarely places the materialists outside the pale of 
civilised society . . Perhaps this ancient prejudice against the 
moral good finds expression in the modern doctrine that the 
end justifies the means . 


A relentless pursuit of pleasures is bound to lead mankind 
back to the state of the brute from which the course of evolu 
tion , however interpreted , has pushed them forward to a 
civilisation based on self -sacrifice, devotion to duty , and a 
preference for the remoter ends of human life . 


I. Sandigdhe pi pare loke tyäjyamevähitam budhaih ; 

Yadi na syittatah kin syādasticennastiko hatah . 


CHAPTER III 


THE NYAYA - VAISESIKA DISCUSSION OF 


THE PROBLEM OF MOKŞA 


Introduction 


Though , historically , the Nyāya and the Vaiſeșika systems 
origina ted independently of each other , their approaches to 
philosophical problems had so much in common that at a very 
early time they joined forces and have since come to be treated 
as one syncretist school. While the systems like the Samkhya 
and the Vedānta are mainly speculative and deal with the 
universe as a whole , the Nyāya - Vaigeşika is analytical ? in its 
methods and upholds the point of view of common senge . 
Both systems profess to provide a clear -cut formula for the 
achievement of salvation or mukti , the raisonde tre of all 
system -building in India . 


Categories 


The categories of the Vaiſeșika system , later incorporated 
into Nyāya , are what a common sense observation of experience 
yields – substance , quality , activity , generality ( Sāmānya ) , 
particularity ( visesa ) and inherence ( samavāya ) to which the 
later “ vaiſesina thinkers, Sridhara , Udayana and śivāditya 
added non -existence or abhāva . The category of substance or 
dravyam consists of the five elements, earth , water , fire , air, 
ākāsa or ether and space , time , ātman or self and manas or 
mind . In this category are thus included all oorporeal and 
incorporeal things . 


1. CHI , Vol. III , P. 91 . 8. V8 . I. 1 , 4 . 
2. IP . Vol. II , p . 29 , 4. IP . II . P. 185 . 
5. Abhāvazavaktavyo niháreyasupayogiträt bhävaprapanohavat 

Kāranabhavena kargabhāvasya sarvasiddhatvat apayogitra 
siddhih - Nyayalilavati. 
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The World 


The world in which the Jīvas or embodied selves live , suffer 
and die times without number till the achievement of apavarga 
or moksa , viz . , emancipation , is fashioned out of the eternal 
atoms of the first four elements , other , space and time . All 
these constituent factors of the world exist eternally in their 
own right. The last three entities are also all pervading . 
Usually , a place for God is found in the Nyāya - Vaiseșika as the 
organizer or engineer of the world order who manipulates the 
eternal atoms to fashion out of them the world as we see it . 
This organizing action of God is said to stem from the moral 
necessity to furnish a stage for the Jivas to work out their 
destinies. Here they reap the results of their former deeds and 
Bow the seeds of their future experiences. It is God who builds 
up this cosmic environment of the selves for the purpose of 
giving to each being its due . 3 


Of course the Nyāya - Vaiseșika rejects the notion that 
whatever exists is momentary ( held by the Buddhists , för 
example ). True, there are momentary 4 things , but also more 
or less permanent entities like stones and mountains. 5 


Their continuity follows from the fact that we recognise 
them after a lapse of time. Only composite things or products 
are liable to disintegration . 6 


Atman 

The existence of the ātman or self which goes through 
empirical life and is destined to be emancipated is proved by 
inference , to corroborate which scriptural evidence also is 
1. V8 : IV , 1 , 2 . 

2. NB . IV ; i , 25-28 . 
3. “ But it has been widely held that to begin with , both the 
Vaiếoşika and the Nyāya did not accept the existence of God . , It 
was not till a subsequent period that the two systems changed to 
Theism , although neither went so far as to assume a creator of 
matter." Garbe Qd . IP, ii P. 165. F. N. & vide CHI , Vol . III , P. 110 , 

4. Sankara refers to the Vajśesikas as cardhavainasikas . 
semi- nihilists in BSS , II , 2 , 18 , 
6. NB . III , 2 , 11. 

6. NB . IV , I , 29-33 . 
7. NS . I , 1 , 10. 
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adduced . The Paišeșika system points out that the cognition 
of sense.objects implies an entity other than the senses and 
their objects . Perception or Pratyaksa does not show that the 
substrate of cognition is either the body or the senses . The 
vivrti ? on the Vaiſeșika Sūtrās sets forth the inference : The 
cognition of colour , etc. , has reference to a substance, for this 
cogñition is a quality like colour, etc. Along with the fact that 
other known substances , elements, space, time , mind, are not 
fit to be the seat of cognition , the above inference is held to 
establish the reality of the ātman , 

of the ātman . Of course, the body is not 
the seat of cognitions because its constituent causes or parts , 
viz . , the elements, are severally unconscious . Also, because , 
when the body remains intact after death , it is not seen to be 
conscious. The Nyāya Kandali ? proposes the inference ; cogni 
tion must be located somewhere ; because it is an action ; just 
as the action of cutting. That in which cognition rests is the 
self. Like other objects , cognition also must be perceived , and 
the cogniser is the self. 


Besides the marks of the ātman enumerated in the Nyaya . 
Sūtras. I , 1 , 10 , icchādveşaprayatna sukhaduḥkhajñānānyātmano 
lingam , the Vaigesika Sūtras III , 2 , 4 , sets forth other charao 
teristics . like respira tion , winking, mind s movement, and the 
affections of the senses to prove the reality of the åtman : 
Nevertheless , the Vaiseşi ka notes that other schools deny the 
inferrability 4 of the self and so , suggests that the self is to be 
known from the declarations of the soripture 3 :Stasma 
dāgami kah . 

But agama or scripture is not by any means the sole proof;; 
there is reasoning also in support of its reality . The notion 
" I cannot be referred to any substance other than the atman . 
That is to say the meaning of I is the ātman ahamiti 
pratyagātmani bhāvatparaträbhāvādarthāntara pratyayaha 

The self is other than the senses and controls them , and 
synthesizes their contributions . ? Thus the unity of the subject 
of seeing , hearing, etc. , inheres in the self alone, the agent who 

1. VS. III , 1 , 2 ; 2. V Sutras with Bhāsyam eto. P. 129 , 
3. P. 71. Ibid . 

4. VS. III , 2 , 6 & 7 , 
5. VS. III, 28 & 18, 6.- VS. III, 2 , 14 .. 
7. NB , III, 1 , 1 . 
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wields the instrumental senses . That the ātman is different 
from the mind or manas follows from the instrumental character 
of the latter . Body , senses , and mind fall within the sphere of 
the object , whereas the ātman is the subject. ? 


The ātman cannot be limited in size , for what is limited in 
aize has parts and is liable to destruction . Hence , it must be 
either atomic or infinite . Were it atomic , the cognition which 
extends over the whole body would become inexplicable.2 Nor 
oan it have the same size as the body , as the Jains hold ; for, 
then , with the body it will have to undergo changes , and being 
ohangeable, once more , becomes liable to destruction . So it 
must be all - pervading or infinitely large like ākāga . This 
infioitude of the ātman does not entail its simultaneous cogni 
tion of all objects . For the mind , connection with which is the 
necessary condition of all cognitions , is atomic in size . Normally 
each ātman is endowed with only one mind , which like the atman 
is eternal. 


Plurality of ātmans 

The ātman is unique in each individual and there are , of 
course , as many ātmans as there are individuals ; thus there is 
an infinitude of atmans . Were there but a single ātman common 
to all individuals ( as , e.g. , the Advaitins maintain ) , we should all 
share one another s thoughts and feelings . The Vaišešika Sūtra 
III , 2 , 18, according to the vivrti, attacks the advaitio doctrine 
of ātman s unity. To prove the plurality of selves referenoe to 
sruti like dvebrahmanīó dvāsuparnā, ? etc. , is also made . 
Consciousness 


One of the most remarkable doctrines of the Nyaya 
Vaiseșika system is that consciousness is not an essential pro 
perty of the ātman. Contact with the mind alone , or with the 
mind which is in contact with the senses and sense - objects, 
generates cognitions in the self. But the series of cognitions or 
states of consciousness must have an end . “ As regards the 
final cognition , it is destroyed , either when there are no causes 


1. N. Vartika , III, 2 , 19 . 
3. VS. VII , 1 , 22 , 
5. VS, III , 2 , 20 , 


2. Tarka -samgraha Dipika P. 17 . 
4. NB . III , 1 , 14 . 
6 , 7. MU . TII , 1 , 1 ; PU . V. 2 ; 
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for its continuance , viz . , merit and demerit or by reason of the 
peculiarities of time ( which put an end to the operation of merit 
and demerit ) , or by the appearance of impressions produced by 
the final cognition itself . ” ! It is clear, therefore , that the 
ūtman in the Nyiyu- Vaibesöka is only a substrate of conscious 

In itself, it is unconscious or jala , which , under appro 
priate conditions, acquires consciousness as an attribute. ? 


ness . 


At the same time, consciousness can be an attribute of 
tonan only in the maoner that a flame s brilliance cannot exist 
apart from the flame. 


In producing in the self its conscious states , manas or mind 
plays the most decisive part. Through it are mediated all the 
impressions from the outer senses . Otherwise , these impregsions 
would be simultaneous ; for the senses would be in immediate 
conjunction with all the eternal ātmans. Besides , manas is the 
direct means of cognising the self s attributes of knowledge , 
feelings and volitions . It also explains the phenomenon of 
memory . Also , the real principle of individuation is the mind , 
for though in theory the atmuns are said to have each a visesa 
or particularity ( just as all ultimate entities have ) , no distinc 
tion of itmans which is not based on the mind is actually 
discernible . + 

It is the movement of the atomic mind or its impressions , 
samskiril , that generate the attributes of the itman . 


The eternal entity , ātman , is repeatedly connected with a 
body answering to its merits and demerits. The nature of the 
body is determined by the acts of the embodied self in prior life 
periods. The Nyaya system recognises not only embodiments 
of the self in earthly bodies , but also in the regions of Varuna , 
Surya and Väyu in aqueous, fiery and aerial bodies. 


The body is formed under the influence of adrsta or the un 
seen force of destiny.6 It is the result or the persistent effects 

1 . N. Vārtika III , 2 , 24 . 2 . NB & N. Vārtika I , 1 , 10 . 

3. Udayana s view seems to be that the atman is atomic , 
though capable of pervading the body . It possesses knowledge , joy 
and other pure qualities . It is eternal and immutable . IP . IÌ, 
F. N. P. 149 . 

4 . ILA . Keith , P. 243 . 5. NB . III , 1 , 27 . 
6 . NB . III , 2 , 62-72 , 
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of the prior acts of the individual. It is certain potentialities 
of relation or moral worth , and may be described as postponed 
karma , The Vai esika distinguishes between 

ad sta 

and 
samskāra . The birth of an individual is due to the conjunction 
of several exactly determined kūrmic forces. According to 
Uddyotakara , “ the karma of parents who have to enjoy the 
experiences resulting from the birth of the child as well as the 
karma of the individual who has to undergo experiences in the 
world , both these conjointly bring about the birth of the body 
in the mother s womb . " 3 


Bondage 

While birth is the connection of the self with the body , 
their separation is death . 4 The repetition of the same process 
of births and deaths is samsāra or bondage, Udyotakara 
apswers the interesting question whether atman or manas is 
subject to samsāra . If by samsira you mean the action ( of 
entering and moving from bodies ) , then it belongs to the manas; 
for it is the manas that actually moves , samsarati . On the 
other hand, if by samsira you mean experiencing ( of pleasure 
and pain ) , then it belongs to the ātman , since it is the atman 
that experiences pleasures and pains . 5 


The history of an individual embraces not only several lives 
in one cycle , but countless cycles , a fact which aggravates his 
worldly predicament . Very little that can be called proof is 
offered to show that an individual undergoes repeated births 
and deaths . As was mentioned at the very outset , the twin 
doctrines of reincarnation and karma have been the accepted 
dogmas of the Nyāya Vaigesiku system as well . 


The smiles and cries of infants denoting joys and griefs are 
cited to show that they were already familiar with similar 
situations in the past . These symptoms cannot be explained as 
similar to automatic actions like the closing and opening of 
flowers. The behaviour patterns of babes are treated as 
proofs in this system of the memories of past experiences. 

1. NB . III , 2 , 63 , Purvakſtaphalanubandhāttadutpattih . 
2. Hindu Realism , J. C. Chatterjee P. 103 . 
3. N. Vārtika III , 2 , 63 . 
4. NS . IV , 1 , 10 ; 

5. N. Vārtika , I, 1 , 19, 
6 . NS . III , 1 , 19-21 . 
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Ethical considerations also point to pre - existence and the 
future existence of the citman in embodied states . Without 
these states , there would result for it the loss of the fruits of 
performed acts , and the accruing of those of unperformed acts , 
krtahāni and akıtābhyāgamah. 


Dharma and Adharma 


The concept of dharma and adharma in the Nyāya -Vai esika 
merits examination . Jayantabhatta in his Nyayumali jari 
describes them as the pillars of the edifice of samsara . I This 
oharacter they owe to the fact that they are conceived as the 
cause of pain and pleasure , the quintessence of worldly life . 
Like these latter , their causes , merit and demerit , inhere in the 
atman as samskäräh or traces , left by deeds , pravrttis , which 
are three - fold , viz . , those done mentally , by word of mouth , and 
with the body. 


2 


As a support of the edifioe of samsāra , dharma has an 
eminent role to play in the Nyāya - Vaišeşi ka system . Dharma 
is that whence results the accomplishment of exaltation and 
supreme felicity or moksa . 3 

The Upaskara 4 understands by 
abhyudaya lattvajñāna or spiritual insight and makes dharma 
the cause thereof. Only Sankara Misra , the author of the 
Upaskāra takes dharma here to stand for nivșttilaksana , the 
merit of abstention from action . Another view of dharma is 
that it is ad , sta or the unseen potency generated by the carry 
ing out of tbe vedic injunctions such as nididhyāsitavyah , 
( ātman ) must be mediated on . Thus dharma is the general 
instrument for realizing the ends of human life, namely , 
happiness and the cessation of pain , sukha and duhkhābhāva . 
In this context sukha means heaven . Those two alone can be 
the objectives of an independent will – anyechanadhina - iccha 
visayau . 


The vivrti points out that both pleasure - seekers and the 
freedom - seekers, bubhuksus and mumuksus, seek after dharma , 
It is a perfume says the Bhāsyum , 6 which lingers long after 

1. P. 77 , mūlabhūtau ca tāveva stambhau samsārasadmanah , 
2. Ibid P. 45 ; NS . I , 1 , 17 . 
3. VS , I., 1 , 2 , yato bhyudayanihścеyasasiddhibsadharmab ; 
4. P. 5 ; 5. Ibid , P.5 . 6. Ibid , P. 7 . 
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the righteous deeds have been accomplished . Hence it has 
been called a potency or s aktiviseșu engendered by visiblo and 
invisible acts , distid : stänünkarmarimidheyal. 


What promotes dharmaḥ 

What promotes dharma is right action which is threefold ; 
( i ) Truthful and helpful speech ( ii ) the feeling of compassion , 
the cherishing of faith and the turning away from desire 
( iii ) the making of gifts , the rendering of service and granting 
protection . Under the Vaisesikasītra VI , 2 , 21 are enumerated 
the actions which generate dharma or virtue - ablutions , fast , 
chastity , life in the teacher s house , a life of retirement in the 
forest, sacrifice etc. Vai esikasutra VI , 2 , 3 2 lays it down 
that the observance of the duties associated with the four 
aśramas promotes dharma, while misbeliefs and disbeliefs en 
gender adharma . The avoidance of impurities like lust and 
anger and the cultivation of purity consisting of faith , alert 
ness , industry etc. , are recommended .3 


Sorrow or Dulkham 


Dharmu whose practical form is meritorious activity has 
been prescribed as a way out of the life in samsira which is 
predominantly painful.4 As a psychological state , pain as well 
as pleasure results from contact of ātman with mind , sense and 
sense - objects.5 Indeed , this is true of all the nine specific 
qualities of the atman , namely , cognition or buddhi , pleasure , 
pain , desire , merit , volition or prayatna impressions or bhāvanā 
or samskāra and aversion or dveşa . “ The Nyāya view is that 
life is a load of sorrows . ? 


Sorrow or duh.kha is defined as badhanalaksanam - what 
obstructs or occasions a sense of constraint , & The embodiment 
of the atmun is suffering -- vividhabadhanāyogāddulkhameva 
janmotpatti ) . Psychologically , false cognition or error is 
1. Abhişecanopavāsa brahmacaryagurukulavāsavānaprastha 

yajñadānaprokşaņadinnakyatramantrakālaniyamāscādrstāya 
. 
2. Căturăg ramyamupadha anupadhăşca . 
3. VS. VI , 2 , 4. SDS . P. 246 . 4. Itmatattvaviveka , P. 440 . 
5. VS.V. 2 , 15. ātmendriyamanorthasannikarşātsukhaduhkhe 
. 
6 . SDS . P. 282 . 

7. Nyāyamanjari, P. 47 . 
8 , NS . IV , 1 , 55 and I , 1 , 21 . 


THE NYÄYA - VAHESIKA DISCUSSION OF MOKSA 


21 


" ur figures 


error 


regarded as the ultimate source of pain . Pakyan writes 
that mithy nanam or 

refers the Dewables 
promeyam such as ilman , body, scista : objects , cognition , 
mind , action , defects, rebirth , fruit of action , pain and emanci 
pation . 


The general definition of error is the taking of one thing 
for another - atasmin tulbuddhi . Judgements like the follow 
ing imply error or mithyājñānam : The man does not exist , 
or the non - atman like the body , etc. , is the utman . All 
incorrect judgments regarding the world , life and its values 
come under mithyajnanam 4 The commentary on the Vurgesikus, 
sutru I , 1 , 4 , also bears out this view . Under the Vaisesi ka 
Sutra X , 1 , 15 Sankara Misra points out that in Nyāya Sütra 
I , 1 , 9 sukhum or pleasure is not mentioned separately from 
rankham or pain because , at bottom , both are one according to 
Gautama whose object in so treating them is to arouse the 
spirit of detachment from all life . 


8 


Twenty one varieties of pain have been distinguished in the 
Nyiya -Vais eşika system . They are enumerated in the Nyaya 
Sauno as follows : " The body , the six sense organs including 
the mind, their respective objects like odour , taste , etc. , the six 
cognitions resulting from the contact of the senses and their 
objects , pleasure and pain ?. The body has been identified with 
pain being its seat , while the senses , objects and their cogni 
tions are 

counted pain being instrumental thereto 7 : tat 
sādhanabhāvāt . Pleasure itself is deemed a type of pain because 
it is invariably accompanied by it . As Saddars anasamuccaya 
remarks , pleasure resembles , in the pains and sufferings accom 
panying its nature and acquisition , honey mixed with poison . 
Even objects righteously acquired yield but a few luminous 
drops of pleasure, while those acquired by foul means entail un 
thinkable sufferings. Vicaspati Miśra also , under Nyāya Sifra 
I , 1 , 22 writes that the word duhkham denotes all objects - 
olun khaśabdenu sarve surīrādayaucyante . 
1. NS, I , 1 , 2 . 

2. Ibid I , 1 , 9 . 
3. SDS . P. 245 . 

4. NB . I , 1 , 9 . 
5. Iytānitakāraṇavise atvirodhāocamithah sukhad uhkhayo 

rarthāntarabhāvah , PP . 346-347 . 
6. P. 81 . 7. Of . BG . V , 22 . 8. PP , 251 ff . 
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This total condemnation of all life suggests a world - view 
hardly different from the Buddhist , according to which all is 
pain - sarvam dul kham . This total ban on life as pain is 
evident from the Nyāya Vaišesika condemnation of pleasure 
itself as a form of pain . 


The Cause of Pain 


The cause of pain and suffering in this system is not 
essentially different from what it is in others. The specifio 
cause of sorrow in all its aspects is ignorance , yearning , merit 
and demerit . That merit causes sorrow follows from the above 
contention that pleasure is also a form of pain . 


From mithyājñāna or ignorance springs the three - fold 
defect or doşa , consisting of rāga or desire , dveşa or aversion 
and moha or delusion . Desire is the mental clinging to what 
promotes one s immediate interests ; aversion is antipathy to 
what obstructs them ; while delusion is the psychological state 
in which attachment and a version are possible at all . These 
defects lead on to activities which are immoral and uprighteous . 
The forbidden acts also are three - fold according as they are 
committed by mind , speech or body . They constitute sin . 5 
In its activist form adharma also , as remarked above , may 
express itself in these three forms. By the combined forces of 
dharma and adharma , embodiment and birth , janma , becomes 
inevitable and with birth and life, once again the round of 
sorrows begins . The repeated subjection to this unwearying 
cycle, beginning with ignorance and ending with sorrow , is the 
essence of the individual s bondage. All activities , good or 
bad , bind us to the wheel of samsāra and lead to some kind of 
birth , high or low . To the Naiyāyika life is a disease of the 


1. SDS . P. 40 , 
2. Nyāya Sára , tasyanivartakamasādhāraṇakáranamavidyātryne 

dharmādbarmauca . 
3. NS . IV , 1 , 3-9 . 
4. VS. VI , 2 , 10 , 11 , 13 ; I , 1 , 18 - pravartanālakyaņādosah . 
5. SDS . PP . 245 , 246. 
6 , NS . I , 1 , 2 , duhkhajanmapravſthidoșamithyajñānānām 
, eto . 
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spirit , an activity excited by passion . In the state of bondage 
or samsāra , it is forgotten that , in itself, the ūtman has no sort 
of partialities at all . To win back this primeval and proper 
state of the self, the state of freedom from all affections which 
is the absolute value , we must break the chain of causes and 
effects which constitute samsāra or bondage . First ignorance 
must go , then its products, the defects , will disappear . 
their disappearance , activities will cease , and thus birth will be 
arrested . With the arresting of birth will be abolished all pain . 
This is the consummation aimed at in the Vyüya -Vaigesika 
system , the moksa as it conceives it . 


Adhikarin 


The prime condition for this sole , worth - while , endeavour is 
a vivid realization that worldly life is a bondage, being intensely 
sorrowful a realiza tion which comes to very few , indeed . 
They are the people of discrimination who alone may be deemed 
the fit candidates for moksa.2 Jayanta asks : Should not a 
wise man shrink from the very idea of birth ? But , obviously , 
wise men are rare , though Udayana in his Atmalaltva - Viveka ? 
maintains that they are not too few . Consequently , those who 
cultivate that special branch of dharma which promotes right 
knowledge or spiritual insight are always in a minority . Still , 
niháreyasam or the supreme Good , being the highest value of 
life , is upheld as the goal of our noblest endeavour . Owing to 
the maturing of past meritorious acts , the best candidate learns 
from his teacher s lips the sorrowful nature of earthly existence 
and becomes convinced of it . Thereupon , he feels he must 
withdraw from such a life . This he can do only if he acquires 
right knowledge.4 


1. Novalis , Qd . in IP . II , P. 162 . 
2. Cf, YS . pariņāmatāpasaņskāraduhkhairguņa vittivirodhäcca 

duhkhameva sarvam vivekinah . 


3. P. 440 , 


4. Not all Vais esikas agree that all selves will be liberated 
The authors of Kandali and Lilāvati, e . g . , deny it ; according to 
them some selves are eternally condemned to a life in samsāra . vide 
( Citeukhi ) , P. 357 , N. Sagara Edition , 1915 , 
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ences . 


Means to Moksa 

Not only the Nyāyasūtra I , 1 , 1, but the Vaiśesika 
Sūtra . I , 1 , 42 also , makes the achievement of the supreme 
Good dependent on right knowledge - but here , of all the 
Vaisesika categories , by means of their resemblances and differ 

But in Nyāya , mokṣa or apavarga is not so much the 
result of the knowledge of the sixteen padarthās enumerated 
in I , 1 , 1 as of the specific knowledge of the pramana and 
prameya - the means of right cognition and the knowables. 
Perhaps even this was felt to be too arduous an undertaking 
for even the most ardent aspirant . Hence the means to moksa 
was later made more modest by the demand that the knowledge 
of the ātman be cultivated for overcoming all sufferings . But 
this is only an apparent simplification ; for the knowledge of the 
self is dependent on that of the remaining knowables ; without 
this latter knowledge a discriminative knowledge of the ātman 
is not feasible . 


5 


According to the Vivrti on Vaiesika Sutra I , 1 , 4 , the 
special merit dharmavisresa referred to is what leads to tattva 
jñāna , namely manana and nidhidhyāsana , i . e . , reflection and 
meditation , on the ātman . The Upaskāra takes tattvajñāna to 
mean either the realization of the ātman or the knowledge of 
the Vaislesika system ; and the dharmaviglesa is nivetti or 
abstention from egoistic activities . In the Vaisesika Sutra VI , 
2 , 16 4 by the actions of the ātman , Sankara Miśra under 
stands sravana , manana , yogabhyāsa , nididhyāsana, prānāyāma, 
etc. The Vaisesi ka system prescribes a yoga of its own, more 
rudimentary than the Pātañjala , as a means to conquer pain . 
It is defined by Vaisesika Sūtra, V , 2 , 16. The activity of the 

1. pramānaprameyasamśa yapra yojanadı-stāntasiddhāntā 
vayavatarkanirnayavādajalpavitandāhetvābhāsacchalajătinigraha 
sthānănām tattvajñānātnihśreyasādhigamah. 

2. dharmavisesaprasūtātdravyagunakarmasämānyavisesa 
samavāyānām padarthānām sādharmyavaidharmyābhyām tattva 
jñānātniśśreyasam . 


3. Nyāya Sāra P. 83 , tasyopāyastattvajñānamātmavisayam . 
4. ātmakarmasu mokso vyākhyātah . 
5. VS. with Upaskāra , etc. P. 241 , 
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mind stops 

1 when the mind becomes fixed on the ātman ; then 
there is no more pain in the body or limited self. In other 
words yoga , here , is the contact with ātman of the mind 
detached from other objects . 


In support of the primary importance of realizing the 
ātman , the Naiyāyikas appeal to sruti . That their basic 
approach to the question of self - realization has much in 
common with that of other orthodox schools also follows from 
the steps suggested in a verse quoted in the Nyāyasāra . 3 


Two kinds of Ātman 

Later writers like Bhāsarvajña and Annain Bhatta hold 
that the varieties of the ātman , the individual self or aparātmā 
and the supreme self or God , paramātmā must be known so that 
mokṣa may be achieved . The reality of God is sought to be proven 
by inference in the Nyāya system in its post - sūtra develop 
ments . Thus is derived the idea of God , the organiser of the 
world , whose cognition , desire and volition are eternal verities . 
His activity is eternal , as the blind forces of nature require 
perpetual guidance . The relation of the individual or apara 
ātman to God , the paramātman , is neither one of complete 
identity nor of an identity in difference. There is absolute 
difference between the two types of ātmans. In the 
Kusumāñjali , Udayana speaks of the worship of God as instru 
mental in achieving mokşa ; even the entire intellectual 
discipline of the Nyāya philosophy , according to him , is only a 
form of the worship of God . 5 But this apparent theistic 
devia tionism is sought to be corrected by Vardhamāna by 
making the knowledge of God contributory 6 to the realization 
of the self or aparātman . 


1. Cf. YS.I , 1. - Yogascittavſttinirodhah . 
2. BU . II , 4 , 5 — atma Vũ are drastavyah & c . 
3. s rotavyah śrutivakyebhyo mantav yascopapattibhih 

jñātvà ca satatam dhyeya ete darsana hetavah || 
4. CHI . Vol . III , P. 112 . 
5.- Kusumāñjali I , 13 

nyāyacarceyamisasya mananavyapades /abhāk | 

upāsanaiva kriyate gravaņānantarāgatā || 
6. CHI . Vol . III , P. 123 . 
UKTI -4 
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The knowledge of the individual self prompts to meritori . 
ous activities which lead to higher levels of life or abhyudaya 
and the destruction of demerit . Both these results are condu 
cive to nihśreyasam . Prayastapäda explains that the desire 
for release leads one to acquire knowledge of the categories 
from a suitable master . The knowledge thus obtained termi 
nates ignorance and leads to the extinction of desire , aversion 
and delusion - the dosas of the Nyāya system . Then , 

more 
merits and demerits accumulate . The aspirant remains 
unattached to the body. The last function of his merit or 
dharma is to generate the joy of contemplation of the self. 
Now he has done with the body and every result of his past 
deeds . Rebirth is now no longer possible for him . Knowledge 
of the truth aided by dharma ( to which Kanāda ascribes 
knowledge ) brings supremo felicity . 


no 


Udayana in the Atmatattvaviveka ? considers the carry 
ing out of the scriptural injunction , ātmānam upisita , in the 
manner indicated by the further imperatives, śrotavyo 
mantovyah , etc. 


To comprehend the teachings of the śruti, they must be 
discussed among fellow - students and teachers who are earnest 
in the pursuit of spiritual well - being and are free from malice 3 
The object of taking this step is to overcome doubts and false 
notions in respect of the self - asambhāvanā and viparitabhāvanā . 


One who seeks to enter the city of moksa has to avoid 
guveral seductive gateways which are bound to lead the seeker 
astray . Such , e.g. , is the fascination felt for the non - essential 
and false objects held up by the Karmamimūnsã and the 
Cūrvāka schools . Next must be faced and overcome the view 
that the world is just a welter of ideas only , as the yogicīras , 
for instance , maintain . Certain expressions of the śruli e.g. , 
• atmaivedam sarvam may be misunderstood in this sense . But 

1. Prasasta pāda Bhāsyam PP . 281-282 and Nyayakandali , 

PP . 282-283 . 
2. P. 447 .. 
3. NS. IV , 2 , 48, tam guruśişyasa brahmacāribhih sreyo rthibhi 

ranusãyubhirabhyupeyåt. 
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this false view must be discarded in the light of other scriptural 
pronouncements such as agabdam asparsam arūpam etc., which 
means that the real is not a welter of ideas . The scriptural 
teaching, asadevedamagra āsīt points to the fact that the 
self is , in reality , not involved in the world , that it is an 
independent principle . Advaitins and Nihilists uphold the 
apparent sense of the scriptural words , but of course 
grossly in error. 


are 


The next step in the process of realization is to perceive 
that the ātman is beyond matter- a line followed by the 
Samkhyas . But the words nānyad sad of the Upanisad 
discredit the Samkhya view . There in no Prakrti other than 
and opposed to the ātman . 


At this stage , according to the Advaitin , shines forth the 
self , the sole reality . But Udayana is emphatic that this also 
is a partial view to be discarded in tbe light of the words 
nādvaitam nipi ca dvaitam - neither non - dual nor dual . It is by 
embracing this final non - egoistic and perfectly objective view 
that all traces of past experiences are wiped out from the mind . 
At this stage which is completely beyond the reach of words , 
no more alternatives , indeed , no more thoughts , are conceivable . 
The ineffable real alone remains.2 


. 


Udayana goes on to remark that this final stage is the 
proper gateway to the city of mokşa --mokşanagaragopurāya 
manatvät . The steady mental mode , nirvikalpakavrtti, subsi 
des of its own accord , like fire without fuel, adds Nārāyanā 3 
Such is the position of Nyāya , aflirms Udayana after quoting 
the celebrated words - athayoniskima akama ......brahm īpyeti.4 , 6 

1 . Cf. Yato váco nivarttante a prāpya mansã saha , & c . 
2. Atmatattvaviveka , P. 450 ; 
3 . I bid P. 451 . 
4. BU . IV , 4 , 6 . 

5. But obviously this can at best have been only Udayana s 
personal view . To the extent he held it , he 

not 
orthodox Naiyāyika , but a crypto - Advaitin . Brahmānanda Saras 
vati in his Laghucandrika on the Advaitasiddhi ( P. 228 - N . Sagara 
Edn . , 1917 ) expatiates at some length on Udayana s fundamental 
identity of view with the Advaita position . But , has the orthodox 
Naiyayika anything to do with the notion that the seoker s self 


Was 


an 
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This important question of self - knowledge or ātmajñāna , 
is developed in a theistic spirit by Bhāsarvajia. Knowledge of 
the individual self or aparātma only subserves , but does not 
yield , mokṣa or supreme felicity . On the other hand , the 
theoretical knowledge of God or Purātmā helps meditation on 
Him , and directly results in mokşa . The practical steps of 
meditation Bhāervajña prescribes are the same as those laid 
down in Patañjala Yoga , and will be considered in the section 
on the Samkhya - Yoga . The practice of meditation must be 
carried out in a spirit of the utmost detachment , actuated by 
the knowledge that every station in the world from that of 
Brahmā downwards has manifold sufferings associated with it . 
Positively , the practice of yoga must be inspired by ardent 
devotion to Siva in contrast to Pasupati of the Kāņādas 2 
The process of meditation culminates in the direct perception 
of Siva due to which supreme Good accrues to the aspirant. 
Quoting the Svetāsvatara 3 Bhāsarvajña concludes that moksa. 
results from the vision of Siva . 


Discussing 4 the means to moksa in the Nyāya - Vaisesika 
system , s asadhara , the author of the Nyāyasiddhāntadipa, 
elucidates Udayana s view that acts and right knowledge may 
not be deemed as co- ordinate causes of moksa . Acts favour the 
dawn of knowledge and thus indirectly only 

help the 
attainment of the final goal of life . In this view also , Udayana 
gives evidence of his Advaitic bias . 


com 


Moksa 

What is the nature of moksa or apavarga according to the 
Nyāya -Vaisesika school ? 

Logically , moksa for this school should consist of a 
plete cessation of the specific qualities of the Ātmans . It 
or ātman is Brahman or that his supreme felicity is the realization 
of identify with Brahman ? This is of course the Advaitio view . 

1. NS . IV , 2 , 46 ; Nyayasāra , PP . 90 ff. 
2. SDS P. 51 . But this difference is immaterial, vide SDS . 

P. 210 . 
3. VI , 20 ; III , 8. 
4. N.S.D. Pandit Series, 1924 , PP . 201 ff . 
6. N.B.I , 1 , 22 : S.D.S. P. 72 .; Cf. Samastatmavistesaguno .. 

ochodopalakṣitā svarūpasthitireva moksah - Nyāyakandali. 
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cause 


ted . 


also implies the separation of the ātman from the entire 
psycho - physical organism 1 , 2 . For merit , and demerit , the 
of all embodiment , 

, have been 

totallay exhaug . 
The complete cessation of pains and sorrows 

is 
said to be the characteristic of the liberated ātman . Nyāya. 
bhāsya on I , 1,22 declares apavarga to be absolute freedom 
from the twentyone varieties of pain - tadatyantavimokso pavargah. 
It is an endless state , aparyanta , fearless, unaging , and above 
death - tad abhayam ajaram amrtyupadam brahmaskemaprāptih . 
Itis the great attainment of rest and security . Dr. Jha in a 
foot -note 3 points out that apavarga in the Nyāya - system is 
not an extinction as of a light . That it is a positive state is 
the truth denoted by the words brahma and “ kşemapräptin . 


But Vatsyäyana maintains in this section that there is no 
bliss in moksa , such as the Advaitins advocate ; for there is no 
proof in support of such a contention . None of the means of 
cognition may be appealed to to prove it . 


If both bliss and its apprehension are eternal , the ātman 
in bondage will be no worse than in liberation . In bondage 
also , bliss and its apprehension , being eternal , must coexist 
with transitory pleasures and pains due to merit and demerit . 


Perhaps it will be urged that the apprehension of the 
eternal bliss of the self is transient ; but then a reason for 
this transience must be assigned . Is the contact of ātman 
and mind , together with some other factor like dharma , the 
reason for the transience ? If the dharma in question is a 
product of Yoga , like all products , it will be exhausted , and 
80 , what it causes , viz . , the apprehension of bliss , in its turn , 
will also cease . When bliss ceases to be experienced , it is as 
good as non - existent Therefore , naming it eternal will not 
mend matters . Only on the basis of uninterrupted experience 
of bliss may it be deemed eternal . But then there will be 
nothing to distinguish liberation from samsāra . Also , thus , 
remains the contingency of this eternal bliss being experienced 


1 , NS . IV , 2 , 45 - tadabhāvascăpavarge. 
2. VS. V , 2 , 18. tadabhāve gamyogabhảvo prădurbhavabos mokşah 
3. NSB , Poona Edn . 1939 I , 1 , 22 . 
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side by side with normal pleasures and pains due to merit and 
demerit . Again, the non - apprehension of bliss may not be 
explained away as due to the obstruction caused by the body , 
senses etc. , for the body etc. , are meant precisely for aiding 
this very apprehension of bliss, indeed for all experience , in 
general . No inferences to the contrary can be permitted . 
A disembodied ātman cannot be supposed to have any 
experience at all . 


The Vedāntin may argue that all human endeavour aims 
at achieving what is desirable - istādhigam īrthā pravrttah and 
so , the endeavour to liberate oneself also must be directed 
towards winning bliss - experience. The naiyāyika s answer is 
that this contention is untenable . In this instance , the purpose 
of endeavour is only to wipe out pains and sorrows . Human 
experience proves that all that is desired is more or less mixed 
up with repellent elements. So even this alleged bliss cannot 
be unalloyed . It may be argued , with the same plausibility as 
the Vedāntin does , that the seeker after mokşa aims at securing 
a permanent body in lieu of his perishable one . The quest of 
unalterable bliss is as inconceivable as that of a permanent 
body . 


Therefore, Vātsyāyana concludes, what scriptures call bliss 
is only the absolute vessation of pain . Empirically , even cessa 
tion of pain may be described as pleasure or bliss . Even the 
olinging to permanent bliss must obstruct the attainment of 
mok a ; for , all rāga is bondage. How , then, can bondage, in 
the form of rāga , generate mok a ? Only one who is free from all 
clingings , the vitarāga , is entitled to liberation . 


Moksa is marked by perfect tranquillity and freedom from 
defilement. Udyotakara urges that if the released self is to 
have everlasting pleasure, it must be equipped with a permanent 
body ; for, experience without a body is unthinkable. ! 


Prasastapāda holds 2 that at the moment of liberation , the 
yogin vividly perceives all the categories of the Vaisesika Philo 
sophy as well as the atoms . The highest kind of pleasure , 

1. N. Värttika I, 1 , 22, Cf, NS . IV , 2 , 45 , tadabhāvascăpavarge. 
2. Prasastapäda Bbaya, P. 187 , 7 . 
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according to him is the pleasure of the wise , which is indepen 
dent of all such agencies as the memory of the object , desire , 
reflection and is due to their knowledge , peacefulness , content 
ment and the peculiar character of their virtue or dharma ! 


Jayanta in the Nyāyamañjari 2 points out that to condemn 
the nyāya ideal of moksa as a sort of petrifaction is pointless . 
The question concerns a matter of fact and not of feeling or 
prejudice . He echoes Vātsyāyana when he says that the cling 
ing to bliss , even , must hold up liberation . He also denies the 
possibility of positive pleasure in moksa . Absence of pain is 
what is taken for pleasure 3. Ātman is devoid of all attributes 
including bliss and mokṣa is only the real status of the ätman + . 


The Nyāyasāra s says that moksa , according to some, i.e. , 
the Vaisesikas , is the final state of the ātman devoid of all its 
specific qualities , in which it resembles infinite space during the 
period of cosmic dissolution . Intelligent endeavour may very 
well be directed to getting rid of pain as when a thorn is 
removed from the flesh . But Bhāsarvajña 6 himself holds that 
the Vaiesika view of it makes moksa no better than a state of 
perpetual swoon . So no intelligent man can strive for it . The 
effort to get rid of pain is meant to facilitate the enjoyment of 
pleasure. Bhāsarvajña falls back on scriptural statements to 
prove that mokşa is a state of blissfulness ? . The objection of 
Vâteyāyana that in case bliss is of the nature of self it must be 
experienced even in samsāra is rebutted with the argument that 
demerits and pains eclipse it in samsāra , whereas in moksa these 
bliss - eclipsing factors are wholly absent . Nor is this contact 
with bliss in mok a .artificial and liable to interruption or des . 
truction ; for, the apprehension of bliss in mokşa is like annihil 
stive non - existence or pradhvamsa everlasting . The relation 
with bliss , namely , that of subject , samvedana and object , bliss , 


1. Ibid . P. 259 , 
2. PP . 78 ff ; 
3. Cf. Bharatchari- Pratikāro vyádheh sakhamiti viparyasy 

ati janah. 
4. Nyāyamañjari, Part II P. 2 . , - . ätmaivāpavarga uoyate . 
5 , PP . 95 , ff . 

6. Nyayasara , P. 96 . 
7. Vijñanam ānandam brahma -- BU . III , 9 , 28 , - anandam 

brahmano rūpam taoca moksebhivyajyate . 
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vişayavişayibhāva is not , technically, one of the vaiseşi ka cate 
gories , and so , product as it is , it is indestructible . Thus , the 
liberated self s experience of bliss is eternal like the cognitions 
of God . No cause can be imagined to impede it in any way . 
So , according to Bhāsarvajia , moksa consists in the absolute 
cessation of sorrow on the one hand and the perpetual appro 
hension of bliss , on the other 1 


That Bhārarvajña s view is only an exception to the 
general consensus of Nyāya writers as regards moksa follows 
from the fact that in Navyanyāya also the goal of moral life 
remains the absolute negation of all sorrows . Gadādhara in his 
muktivāda explicitly sets aside the view that eternal bliss char 
acterises moksa 2 


A criticism of the Nyāya - Varsesiku view of Moksa 


The difference between the early Nyāya -Vaiśesika view and 
that of some later writers in regard to the nature of mokra is 
palpable . The earlier view robs it of all significance. In effect, 
it is indistinguishable from the crass materialist travesty of 
moksa expressed in the form that it is death or disintegration 
of the bodily organism . This repellent character of the Nyāya 
Vaisesi ka view of mukti was perceived in very early times and 
the antipathy aroused finds expression in the oft - quoted 
words 3 : Varam vrndīvane ramye śrgālatvam sa icchatu | Gauta 
mabhihitām muktim Gautamo gantumarhati | " Better the life of 
a jackal in the fair jungles of Vịndă than tho Liberation as set 
forth by Gautama . Send him to such Liberation ! " 


The invidual being is neither the ātman nor the body , sing 
ly , but their union . Upon the separation of the two , which 
occurs in moksa , nothing whatever can happen to excite sensa 
1 . Nyāyasāra , P. 98 — Nityasamvedya mānasukhena višiştāt. 

yantiki duhkanivęttirmokşah . 
2 . CHI . Vol . III , P. 147 . 
3 . NSD . Prabhā , P. 232 ; Sankara in his oummentary on the 

Sanatsujātıya quotes the verse with the second half thus : 
patu nirvigayam moksam kadăcidapi Gautama ; Memorial 
Edn . Vol. 13 , P. 177 . 
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tion , not ( even ) if earth shall be mingled with sea , or sea with 
heaven .1 The Nyāya -Vaig esika moks & is a lifeless nirvāna 


2 


In mokşa what the Naiyāyika achieves is the peace of the 
grave , or , as was said above , a swoon without an end . 

It is a 
sleep without a dream , much less an awakening, and the mukta 
has no more felicity than a stone 3. The Nyaya - Vaisesika 
system seems to have idealised a • state of painless stoic existen 
ce , but it turns out to be a mere travesty of what an idealist 
hopes to achieve . It is a state to which no intelligent being 
can attach the slightest value . Śrī Harşa , therefore, rightly 
asks 4 how a disembodied self or ātman , which is no better 
than a piece of stone , can be the goal of human aspiration . It 
has nothing in common with the saintly state in which one feels 
one has inherited the life eternal . The later Nyāya view as 
illustrated in the Nyāya Sāra , which seems to identify moksa 
with a state of eternal beatitude , logically involves a complete 
revision of the concept of ātman . For , Jayanta Bhatta is right 
in insisting that apavarga is only atman 

it is 
ātmaivā pavarga ucyates . 


as 


» 6 


Can the ātman be unconscious in itself and still be made to 
account for the phenomenon of memory ? If consciousness bo 
only a temporary product due to contact with mind , etc. , there 
remains no self - conscious and self - identical entity which is the 
subject of all experiences and which , therefore , may conceivably 
recollect them later . " Even for him who maintains that 
consciousness fails in sleep , etc. , it is not possible to speak of 
a failure , unwitnessed by consciousness 6. Hence ātman must 
be conceived as a consecious continuum , which , under no 
circumstances , may be dissipated or extinguished . 

Of course , it cannot be identified with empirical states of 
consciousness , which , like the flickerings of a feeble light , may 
come and go . To make the unconscious ātman the agent of 
recollection is no better than making the brain do that function . 
What in effect is a material substance cannot answer the need 

1. Lucretius , Qd , in IP . II , P. 152 . 
2. Das Gupta , HIP ; Vol . 1 , PP . 362 ff . 
3. SDS . Com . , P. 247 ; SSS . Ch . 7 , 6 , 10. 4. Naisadba , XVII , 75 
5. Nyāya Manjari, Pt . II , P. 2 . 
6. BSS . II , 3 , 18 . 


MUKTI - 5 


34 


CONCEPT OF MUKTI 


for a transcendental spiritual self . The mere , assertion that 
the ātman is a non -material substance will not do if it has none 
of the characteristics of the spirit which alone is truly non 
material . Indeed it would seem that the Nyāya - Vaišesika 
theory nowhere clearly envisages a real spirit . A spirit without 
consciousness is a word without sense . In this respect , obviously , 
the Sāmkhyan view of the purusa marks a definite advance , 


Slankara in the Brahmasutra - Bhāsyal asks how in the state 
of pralaya the ātman can retain traces of former experience ; 
for, then , it is not in contact with atoms including the mind . 
Does , then , the mind retain these traces , and does it remain 
with the aiman to which it was tied up during samsāra ? Among 
the other objections urged by Sankara may be noticed a few . 
All ātmans are all - pervading and so all of them must be assumed 
to be in contact with every single mind . So each individual 
must share the experiences of all others . Equally inevitably 
should these all - pervading ūlmans be present in any one body 2 


To make consciousness , which is an undeniable fact of 
psychical life , a contingent result of inter - action between an 
inert substance called self and other equally inert substances 
called mind , sense - organs , etc. , is merely to repeat the material 
istic contention , viz . , consciousness is a by - product of the con 
stituent elements of the body . If the soul substance or ātmar 
is non - material as the Naiyżyikas insist , it cannot interact with 
material substances . The two are incommensurable and the 
gap between them will remain unbridgeable . 


The only way to escape from materialism , which makes 
consciousness a chance -effect of a blind dance of atoms , is to 
grant it complete autonomy and recognise its absolutely inde 
pendent status. Which is the same as saying that the ātman 
must be seen to be spirit. 


The place assigned to God in the Nyīya -Vaisesi ka system 
is neither creditable to Him nor to man . Their relation is said 
to be one of absolute and unqualified otherness . 

How then can 


1. II , 2 , 17 . 
2. Ibid : II , 3 , 50–53 . 
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meditation on.or knowledge of such an Other have any intel 
ligible bearing on the destiny of the individual self ? Notwith 
standing the pious affirmations of writers like Udayana , moksa 
of the individual self cannot depend on the knowledge of an 
entity which is neither its cause nor its self. Moreover , the 
Naiyäyikas used the concept of God as an expedient to solve 
their logical difficulties in the way they handle the adrsta algo . 
Such a God can neither evoke piety nor promote the summum 
bonum . 


What is therefore required to offer a more convincing 
answer to the questions regarding the life and destiny of the 
individual is a deeper insight into his essential nature , and his 
relations to the world in which he lives . A further stop in this 
direction may be detected in the Samkhya - yoga system of 
philosophy to which we shall now turn our attention . 


1. IP. II , P. 155 . 


CHAPTER IV 


THE SAMKHYA - YOGA CONCEPT OF MUKTI . 


Antecedents of the Samkhya - Yoga System . 


Both the Sāmkhya and the Yoga systems of Philosophy 
represent primarily ways of achieving the highest good or the 
absolute freedom of the spirit of man . The germs of the ideas 
which later came to be systematised and codified as Sāmkhya 
and Yoga were long before current in the Vedic Schools of 
thought . For example , in the celebrated Vedic hymn of crea 
tion 2 may be seen clearly expressed the idea of an absolute 
conscious entity breathing breathless with its own power ; it is 
depicted as beyond time , space , death and immortality . Noth 
ing was beyond this unconditioned ground - work of all being . 
But witbin that absolute consciousness arose the self -affirma 
tion “ I am " 3 , which entails the positing of then on - ego , the 
not - I . The I without the opposition of a not - I of which it is 
conscious is an incomprehensible abstraction . And , in point of 
fact, this hymn does assert the ābhu 4 , by which Sāyaṇa under 
stands the primeval miyi or material source of things , covering , 
i.e. , conditioning the self -affirming " I " . The emanation of the 
I and the not - I , the Puruşa and the Prakrti from the primor 
dial absolute consciousness is said to have taken place through 
tapas. 


This hymn depicts the birth of a real world from the pri 
mitive matter represented by waters . The realistic note 
sounded so early in the history of Indian speculation echoes in 
several other Rgvedic hymns 6. Similarly , crude ? conceptions 
of the value of ecstasy and hypnotic trances are to be met with 
in the Rgveda , which also mentions the word muni s . The 
realistic and mystic tendencies of the Indian mind continued 


1. SPB . Indrodn . to I , 1 ; SDS . P. 96 yadi viditamte Kapila 

matam tatprāpeyasi mokgasaukhyamacirena. 
2. X , 129 ; 3. Cf. Exodus III , 14 ; 4. Cf , Manu , I , 5 , 
5. IP . I. P. 104 ; 6. X , 90 ; 82 , 5-6 ; 12 , 1 
7. IP . II , PP . 338 , 339 , 
8. X , 136 , 4-5 . X , 127 ; X , 86 , 2 , etc. 
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side by side with a more pronounced monistic vein into the Upani 
şadio period . In the śvetāśvatara the word Sāmkhya occurs 
for the first time , but the Sāmkhyan ideas may be traced in 
the earlier Upanisads like the Katha 2 and the Chandogya 3 
Detailed references to Yoga practices are met with in the Katha , 
the Svetäsvatara , and the Maitrāyani Upanisads 4. The 
notion that supernatural powers may be won through the 
practice of austerities may be traced back to the Atharva 
Veda 5 . 


That the influence of Simkhya and Yoga ideas was far 
more widespread than the paucity of these references suggests 
is borne out by the immense sway they exercise in later Purāna , 
Ilihūsa and Vaisrava Literature . The Bhagavad Gitā , which 
is the most popular of Hindu Religious Texts , gives ample 
evidence of the final ascendancy of the Sāmkhya and Yoga 
ideas , which , however , have undergone considerable alterations 
to suit the synthesis of thought attempted in that scripture . 


As already mentioned , the Sāmkhya - Yoga systems of 
thought and practice aim at the liberation of the spirit of man . 
While the Samkhya provides the framework of the metaphysi 
cial thought bearing on this grand theme, the Yoga , with a few 
significant alterations , 6 sets forth the practical steps to imple 
ment the theoretical scheme elaborated by the former. Since 
the understanding of the practice can follow only from a sure 
grasp of the theory presupposed by it , we shall notice below 
the salient points of the Samkhya metaphysics. 


The Basic Principles of the Sāmkhya . 

The two irreducible and basic principles of the sām khya 
theory are Prakrti , the metaphysical ground of the entire 
material component of the world , and Purusa , the intelligence 
or Spirit , embodied in all living forms. Prakrti is a composite 
principle , being in fact the state of eqilibrium of the three gunas, 


1. VI , 13 . 2. III , 10-11 ; 

3. Ch . Up . VI , 4 , 3 . 
4. Ka , Up . I , 3 , 6 , 13 ; II , 3 , 10 ; II , 12 . S ret. Up. II , 8-15 

Mait Up . VI , 10 , 20 , 21 , etc. 
3. IP . I, P. 131 ; 6. Das Gupta , Yoga Philosophy . P. 2 .; 
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are 


Sattva , Rajas and Tamas . These three , though styled guņas 
or qualities , are substances and not attributes such as 
denoted by the word guna in the Vaiśesika system . For , these 
unlike the Vaislesika gunas , come into contact with and separate 
from , each other as only substances do 2 . The way the 
Sümkhya philosopher has arrived at this all - important concept 
in his system seems to have been a process of inductive argu 
ment 


3 


How the concept of Guņas was arrived at . 


Analytio reflection on any experience yields two irreducible 
ultimates , namely , being and movement , Whereas Advaita 
asserts being or Sat alone to be real , and Buddhism that move 
ment alone to be so , adequate explication of experience even 
in these systems of thought could not dispense with correlative 
concepts like māyā , a principle of movement and sünya or 
Nirvāņa , a principle of changeless being. But in the Samkhya 
system both concepts are frankly accepted as equally real , 
Sattva here does not denote an empty abstraction which re 
presents the common trait of all experiences , but the ultimate 
mode of intelligibility. It is that aspect of things by which 
they become related to consciousness as existent facts . But 
for this inherent intelligibility , this transparency to conscious 
ness which all ponderables have , nothing like thought or aware 
ness would have been possible. It is the universal transparency 
of objects to thought , their inherent luminousness , that the 
term Sattva denotes in the Sāmkhya. On the plane of mind or 
thought Sattva manifests itself as prakāśa or light ; on the plane 
of grosser matter it is represented by the lightness of things 4 
laghu. This universal intelligibity of things , their Sattvam , fur . 
ther suggests that this trait of theirs is close kin to intelligence 
itself. That intelligence comprehends things is evidence of 
their sharing with intelligence itself some kinship of nature or 
substance . It is this latter that is called Sattva in the Samkhya . 


1. SPS . I , 61 ; 
2. SPB . I , 61 . 
3. P. XII , Introdn : to Aniruddha s commentary , Calcutta , 
1892 , Garbe . 

4. Sâmkhya Karikā , 13 . 
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But , of cource , Sattva does not exhaust the nature of things . 
Pure intelligibility dous not wholly constitute them . There re 
mains what is comprehended , the mass which possesses Sativa 
or intelligible being . Unlike the Advaitins who would ultimate 
ly dismiss this mass , or object of comprehension , as unreal , the 
Sāmkhya affirms its reality and makes it constitutive of that 
whole which confronts intelligence . Clearly there is a difference 
between the facts of the mental plane or ideas and those of 
the material plane or objects . 


The Characteristics of the Guņas . 


In the latter case, the mass is predominant ; in the former 
intelligibility is so ; Tamas is prodominant in material objects ; 
Saltva in mental objects . But just as material objects have 
their own share of Sattva or luminous intelligibility , mental 
objeots i.e. , ideas , have their tamas , viz . , their impenetrability 
to other ideas . For, like matter, thought also , obviously , main 
tains itself in the face of opposition . For example , the idea of 
water would not yield to or be penetrated by that of fire. 
This universal tendency of things to maintain themselves in 
their position , their inertia , is what the Samkhya designates 
by the term , T amas , wbich is guru , varnakan 


Over and above these universal characteristic of things , 
material and mental, is a third one : they have an energy of 
their own by which they are supported in all their pbases . 
Indeed , no phenomena , mental or physical , are conceivable 
without their having an energy of their own . This force which 
all share is termed Rajas in the Sām khya and described as 
calam’upasthambhakama. In fact, the energy with which 
Sattva makes things intelligible , light and luminous , or tamas 
makes them heavy , opaque or immobile is furnished by Rajas. 

Thus , for the Sūmkhya Philosophy , the whole world on all 
its planes and in all its phases is constituted by the gunas or 
substantial components , Sattva , Rajas and Tamas . Besides the 
characteristics mentioned above , the various kinds and degrees 
of feelings evoked by things also are credited by the Sāmkhya 


1 . 

Ibid . 13 . 
2. Ibid . 13 . 
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6 All 


to the three components of reality . Observations of one s own 
feelings in their incipient moments and those of undeveloped 
organisms lower down the scale of evolution suggest " that a 
feeling can exist without forming part of consciousness " ?, 
That feelings in mutual relations may exist independently of 
consciousness lends colour to the Samkhya notion that the 
basic components of things or gunas are, also , essentially feel 
ings . For , there is no experience unaccompanied by some 
emotive colouring or other ; hence , the things experienced must 
be made of the primitive feeling - stuff !. To explain this 
basic conviction of the Sāmkhya , Vācaspati , writing on the 
Sāmkhya - Karikī , 13 , may be quoted with advantage . 
objects made up of the three guņas are pleasure , pain and 
apathy which are opposed to one another and , as regards 
their self -manifestation , depend on causes which also are , es 
sentially , pleasure , pain and apathy sukhaduhkhamohīk . Of 
course , they differ from one another , for they overwhelm , or are 
overwhelmed by one another . For example , a beautiful, youthful 
and high- born woman pleases her husband , because , in relation 
to him , her nature as pleasure comes into evidence . But that 
very woman causes grief to her rivals , since , in regard to them , 
it is her rājasic nature that manifests itself. 

And finally , 
towards her disappointed lover , her tamasic nature 
comes 
into play and confounds him . This women may be taken as 
typical of all material reality whatsoever 


2 


> 


3 


Bhiksu writing on Sâmkhyapravacana - Sūtra I , 127 , 
quotes Pañcaśikhī to indicate the characteristics of the gunas . 
Sattva is in essence pleasure though including infinite differences 
and shades of feelings such as cheerfulness , buoyancy , devotion , 
joy , endurance , contentment ; Rajas is essentially pain includ 
ing all its countless shades and degrees , while Tamas , is of the 
essence of apathy with distinctions like sleep and so forth 4 . 


1. Das Gupta , Yoga Philosophy, P, 83 , 
2. prityapritivīgādātmakāh - s . Kārika , 12 . 
3. prityapritivisādādyairgupänāmanyonyam vaidharmayam . 
4. Also , writing on YS. II, 15 , in the Yogavārstikam Bhikṣu 

declares that exactly like the states of the mind , all external 
objects are pleasurable , painful and apathetic - sukhduhkla 
mohadharmakah . 


THB SAMKHYA - YOQA CONCEPT OF MUKTI 


Thus, the Samkhya concludes that the entire realm of 
matter is compounded of the three gunas, which are essentially 
feeling - stuff . 1 They illumine , energize and immobilize 
through mutual co - operation , suppression and intimate inter 


course . 


The statement that the constituents of Prakrti are three 
requires further clarification . It is not as though the count 
legs objects of the world on all its planes are made up of just 
three ultimate entities , The fact is that the number three 
refers to the types of ultimate reals of the objective world and 
not to their actual manifoldness . 2 This view of the infinitude 
of the guna -reals , advocated by Bhikṣu is not apparently held 
by Vācaspati . 3 Bhikṣu argues that without such a postula 
tion , the endless variety of the world of effects will remain 
inexplicable . On the other hand , the classification of the guna 
reals into three is justifiable ; for, all the individuals of the 
Sattva group share the common characteristics of lightness , 
luminosity, pleasure, etc ; and , similarly , those of the remaining 
groups , too . 4 


The way these mutually opposed and yet co - operative 
gunas function has been likened to that of a lighted lamp in 
which the wick , the oil and the flame, different though they be 
in substance , still co - operate to produce light . 5 


The arguments for Prakřti s being : 


So far we have been discussing the nature and number of 
the constituents of Prakrti the metaphysical cause of the 
objective world . But why should such a cause be postulated 
at all – a cause described above as the equipoise of the three 
gunas 6 ? 

The answer is furnished by the Samkhyan theory 
of causality known as the satkāryavāda , the doctrine of the 
prior existence of effects in their causes . We experience a 
universe of effects of varying degrees of grossness and subtlety, 
which evoke pleasure , pain and apathy . This universe cannot 

1 , S. Karikā , 12 ; 2. SPB . I , 127 , 128 ; 3 , IP , II , P. 265 . 
4. Das Gupta : Yoga Phily . P. 92 , 

5. S. Kārika , 13 . 
6. guod evaprakrtizabda vacyā , natutądatiriktā prakſtirasti , 

Yoga Vārtika , II , 18 . 
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come out of nothing ; for, nothing comes out of nothing. The 
Sānkhya - Kirikā ! enumerates the reasons why the doctrine 
of the pre - existence of effects must be maintained . Vācaspa ti 
explains it chus 2 : if nothing could produce something , all 
kinds of effects should crop up everywhere , for absenco , 
abhāva , is ubiquitous . If the effect did not exist prior to the 
operation of the causal collocation , it could not be brought 
about by any means . Who can get the yellow colour out of the 
blue ? The causal operation is meant only to manifest the 
preexistent effect, as instanced by the squeezing out of oil 
from the sesamum seed . 


Again , the effect is essentially the same as the cause , 
kāranabhāvāt ; e.g. , the cloth is no more than the threads 
themselves in a new setting. The preexistence of the effect in 
the cause may be likened to the way the tortoise holds its limbs 
within its shell , whence they are but manifested as occasions 
arise . The Gītā enunciates the same principle in the well 
known words 3 , nūsatovidyate bhāvaḥ . Thus arguing from the 
three - fold nature of the world of effects , the Sāmkhya arrives 
at the concept of an eternal , material, composite, cause , viz . , 
prakrti. Vyāsa thus describes it : that which never is nor is 
not , that which exists and does not exist , that in which there 
in no non - existence , the unmanifested , devoid of any special 
mark , the background of all . 4 This description testifies to its 
etrictly noumenal characters ; it is essentially avyaktaın or 
unmanifest . Still , being an infinite continuum of active reals , 
it always tends to produce effects – prasavadharmi, 6 Prakrti is 
1. No. 9 . 

2. Samkhya Tattva Kaumudi on Kārikā , 9 . 
3. BG . II , 16 ; 
4. YB . II , 19. Dihsattāvattam nihsadagad nirasad avyaktam . 

alingam . 
5. The other arguments leading to the inference of Prakſti 

are summed up in the S. Kārikās 15 and 16. The parti . 
culars of the world , being finite cannot be the cause of the 
world ; homogeneity of the world points to a homogeneous 
cause . There is a force at work in all things in the world , 
a force manifested at different levels . The unity of the 

world also points to a single cause , 
6. S. Karikā , 11. The noumenal character of Prakrti suggested 

by Vyāsa s description is reioforoed by a quotation given 


S 
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not so much being as force ; it is the pure potentiality of the 
world of effects . 


Puruşa : 


Before describing how the world in which we live rises 
from the cause thereof, i.e. , prakrti , we must refer to the 
second ultimate factor, in the Samkhyan analysis of the 
world , viz . , Puruşa , or Spirit or Intelligence . There can be 
no question regarding the ultimacy of this factor. In the 
living organism of, say , man , there are but two factors in the 
final analysis -- the intelligence which knows or is subject and 
all the rest which is known or is the object . The unbridgeable 
gulf that separates the intelligent subject from the inert 
object justifies, according to the Sāmkhya, the riduction of 
the entire world to the two ultimate factors Purusa and Prakrti . 
All events of the world , internal or external , fall within the 
realm of objects or knowables -- they are but the phenomena 1 
of gunāk. By the same token , that which knows them all , the 
spirit or Purusa , remains absolutely unaffected by them , being 
beyond the reach of all changes . The Puruşa , then , is abso 
lutely different from the psycho - physical complex with which 
he is found in association . Consciousness itself proclaims that 
the knowing Purusa for whom body , mind and thoughts are 
objeots is other than these objects . 


The arguments for the reality of the Puruşa postulated 
above may be briefly noticed . An aggregate of things such 
as a bed or a house suggests an intelligent being for whose sake 
they exist and who can enjoy them . This world which is an 
assemblage of the five elements is also for another s use . There 
is a Self for whose enjoyment this body with its intellect, eto . , 
exists. 3 


in YB . IV , 13. guņānām paramāmri nadſsti 
pathamsooatiyattu drətipathan praptamta .. māyeva suta 

Bohaskam . şagtitantra. 
1. BG . III, 28 ; YS . IV , 24 . 
2 , S. Karikā , 17 ; SPS . I , 66 ; 
3. Gaudapăda on S. Kärikā , 17 , 
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There must be a being other than and opposed to all that 
is composed of the triple gunas. There must be a controlling 
power , a pure consciousness , to coordinate all experiences. The 
products of Prakrti which are all inert must be enjoyed by 
some one who is intelligent. In nature , atleast in human 
nature , there is a persistent striving towards liberation , which 
again , argues for an intelligence with traits opposed to 
Prakrtis 


are 


That Purusa , the sentient subject , is not a product of 
gunas , or the elements which are the products of guņāh , follows 
from the fact that these 

not severally conscious . 2 
Similarly , Purusu is different from the 

senses , 

mind and 
intellect - all these being the products of gunah . Were the 
spirit liable to any changes , knowledge would be inconceivable 3 
and states of complete black out of all apprehensions would 
result . The unfailing 4 light of Purusa s consciousness falls 
impartially on all states of mind , pleasant , painful or indiffer 
ent , whether they represents right knowledge , doubt, error , 
memory , or sleep . Hence , the Samkhya Kāri kā , 19 , describes 
the Puruşa as the neutral witness and percipient , a non -acting , 
free , spirit . Puruşa thus is as indubitable a reality as Prakrti , 
though he is neither cause nor effect. 6 From this it follows 
that , though consciousness as a phenomenon in life is mediated 
physically , it cannot be subsumed under anything physical . 
The living organism which is a conglomerate of effects and 
means subserves the Purusa . As from all other material 
characteristics , from feelings like pleasure and pain also , the 
Purusa is strictly free . Thus , unlike the Upanişadic concept of 
Brahman or Ātman , the Sāmkhya Purusa is not bliss or even 
blissful ; for, the presence of bliss in the Purusa would break 

1. Samkhyataruvasanta , ( S. T.V.) a comm , on the S. Kärikā 

referred to on P. 48 , f . n , 1 of the text edited by S. S. 
Sastry writes : The denotation of the word I is not the 
body , since I is devoid of sattva , eto , 
ahamartho nadehah , triguņācetanatvádirabitatvāt . 

SPS . V , 130 ; III , 20 . 
3. SPB.VI , 2 , -cetansya pariņāmitve kadăcit andhyaparing . 
mena satyā api buddhivętteradarganona samsayadyāpatteh : 

4. SPS . I , 75 ; SPS . I , 146 . 5. YS . I , 6 . 
6. S. Kārikā , 3 ; SPS . I , 61 . 
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up its integrity. 1. Purusa is infinite as , otherwise , being with 
parts it will be perishable , or , being atomic, it would not have 
cognition all over the living body . 2 Sāmkhya denies that 
Purusa is an agent , or can have any other attributes whatso 

Otherwise , it could not shake itself free of them in any 
state and moksa would be out of question , 


3 


ever . 


Plurality of Purusas follows from the different endow . 
ments and experiences of living beings, according to the 
Samkhya . + Were there but a single spirit , birth , conditions 
of pain and pleasure , etc. , should be identical for all . To 
account for the unity of an individual s experiences , an integral 
subject is postulated while the distinctions of individual ex 
periences point to plurality of selves. Scriptural texts , insist 
ing on the unity of consciousness , is interpreted in the Sāmkhya 
as denoting nondifference in kind , or the sameness of essential 
properties. The sole positive characteristic of the Sāmkhyan 
Purusa is its consciousnes88 , cit , In every respect Purusa and 
Prakſti are opposed to each other ; - Purusas being many , 
conscious , iactive , immutable , devoid of gunas , while Prakrti 
is one , inert , ever active , changeful and constituted by gunas, 


5 


The cause of the evolution of Prakrti : 


The world of objects , the stage on which the embodied 
Puruşas or individuals play out their lives , is a product of the 
evolution of Prakrti . Prakrti s evolutionary activity is said to 
be solely aimed at the service of Purusa s interésts . 

This part 
of the Sāmkhya doctrine is as important as any other . That 
the inert Prakrti which , in its non -manifest form , is in a state 
of dynamic tension of its sonstituent gunas should undergo a 
series of self - initiated mutations and evolvo from subtlar te 
grosser forms to produce the world we live in , is , on the face of 
it , implausible. Yet this is precisely what the classion ! 
Sāmkhya affirms. It is pointed out that Prakrti s state of 
equipoise or sämyāvasthā only conceals its inherent tendencien 

1. SPS . V , 66. 
2. SPS , and SPB . I , 50 , YB . on I , 36 quotes Panohasikhawho 

held that self is atomic ; 
3. S. Kärika , 19... 
4. 8. Kariká , 18 ; 

6. SPB . V. 64 
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to action . These latter are , however , held , in check by the 
tendencies to obstructiúp and inactivity ; i.e. , sattva and rajas 
are opposed by tamas . But Prakrti is all along being moved by 
an inherent teleology ; - a sort of blind instinct moves her , 
inert as she is , to promote the experiences and emancipation of 
Purusas entangled in the web she has woven . In other words , 
Prakrti s evolutionary activities are bound up with the bondage 
of the Purusas. What makes this proposition plausible is the 
dogma of the beginninglessness 2 of samsāra , which , with the 
rest of the Indian Schools of Thought , the Samkhya algo 
accepts . With occasional breaks due to pralaya ( relapse of the 
world of effects into the cause , Prarkti ), samsāra goes on in 
repeated cycles . Thus Prakrti s evolution refers to the start 
of one of these cycles , and is not an absolute beginning . So the 
Samkhya Kārikī , 60 , says that Prakſti in manifold ways , 
without thought of any profit to herself, aparthakam , acts to 
promote the interests of the Purusas who do not requite her in 
any way . The motive force of Prakyti s evolution is the drive 
to promote the ends of Purusas. 3 


But the riddle of an inert mass of forces functioning to 
bring about the ends of an intelligent being who has no com 
merce with it romains unexplained . Analogies like the flow of 
the cow s milk to nourish “ the calf and co -operation of the 
lame man mounted on the back of the blind man in proceeding 
to the former s goal are obviously inadequate. Perhaps , some 
sort of a pre - established harmony between the interests of 
spirit and the capacities of matter has to be assumed . But , 
who brought it about ? 

Recognising these difficulties, the Yoga systom or sesvara 
Samkhya assigns to Isvara the role of removing obstacles in 
the way of the free activity of Prakrti. True, neither the Yoga 
Sūtras nor the Yoga Bhāsya explicitly refers to this world -ini 
tiating function of īsvara. But Vīzaspati in the lattvavaigāradi 
under Yoga Sūtra S IV , 3 , says that Isvara removes obstacles 

1. Känkā , 58 ; SPS . III , 61 . 
2. SPS . III , 62 ; 3 , S. Karikā , 31 ; 4 , S. Karikā , 57 . 
5. Dacapurusârtho pi pravarttakah , kintu taduddesona Iśvarah . 

Igvarayápi dharmadhisthanartham pratibandhåpanays ev . 
vyapark, 
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in the path of Prakrti, and that the ends of Purusa cannot 
function in that way . Moral factors also play their part in 
starting Prakrti on her evolutionary course ; but, being 
Prakrti s own products , they cannot be said to cause her to 
act . 1 


Prakrti s evolution : 


Now we shall briefly sketch the course of that evolution 
which produces the world both in its psychological and physical 
aspects . The first evolute of Prakrti is mahat or the great , 2 
80 called , because , it is the tangible cause of the whole universe . 
It is the first basis of the consciousness of the individual . To 
denote this individual reference, it is styled buddhi or intellect . 
Its function in the psychical life of the individual is determina 
tive , adhyavasīya ; i . e . , it is the organ by which we distinguish 
objects and perceive their distinctive charaoterestics . 


Like its cause , Prakrti , buddhi also is constituted by the 
three gunas. 

In its sättvic aspect , buddhi pos868608 3 virtue , 
dharma , wisdom , jñāna , detachment , virāgya and lordliness, 
ais varya . In its tāmasic aspect buddhi has the reverse of these 
attributes . Vijñāna Bhiksu describes it as the repository of all 
sāmskāras, 4 for, injury to sense organs , or the dissolution of 
manas and ahankara (mind and ego - sense ) does not affect 
memory , its seeds, the samskaras , being preserved in the 
buddhi , intact . 5 


ji ; 


1. YB . IV . 3 , na ca karyamkāranamprayojayati. 
2. S. Kärikā , 22 ; KU . 1 , 3 , 
3. S. Kärika , 23 . 

4. SPS . II , 41 , 42 , 
5. Now, at the beginning of the evolutionary movement mahat 

or buddhi arises ; but obviously , at this stage , it has no 
objects to determino or perceive. Therefore , buddhi must 
be taken in a cosmio sense , in the first place , as the basis of 
distinction between the subject and the object . The phase 
of the Samkhya system in the Mahābhārata , in fact , re 
presents this feature of a cosmio mahat . ( See Samkhya 
system , Keith , P. 36) . The subjeot at this stage will be a 
world -spirit, & oogmio subject , for whom the olanajoa ! 
Samkhya makes no provision , 
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From the buddhi arises ahamkāra or the self - sense , which 
is the principle of individuation . Due to its action , the Purusa 
obtains the sence of distinctness and finitude , conceit in the 
Jimited embodiment, abhimana . Psychologically the sense of 
self- hood cannot rise without a non- ego or the object , which , in 
the Samkhya , only follows the appearance of the self -sense . 
Hence , as in the case of the buddhi , the possibility of a cosmio 
ahamkara , must be conceded out of which individual subjects 
and objects may arise . 2 Ahāmkīra , too , is naturally material 
like its cause , mahat . Purusa identifies himself with the acts of 
Prakrti through ahamkāra . Unlike the cognitive buddhi , 
ahamkāra is cona tive ; for real agency belongs to it . 3 


The relation between buddhi and ahamkara is that of 
consciousness and self - consciousness . Ahamkāra does not 
individualise universal consciousness ; for, as the plurality of 
Purusas shows , consciousness is individual , per se . But it 
individualises the impressions that come from the world , out 
side . In dreamless sleep, the function of ahamkāra is absent 
but desires and tendencies , inherent in the stuff of which it is 
made, of course , persist. 4 


S 


The gunas take three different courses of development from 
the self -sense, and , accordingly , the latter is distinguished as 
vaikärika , taijasa and bhūtādi , wbich are respectively , sättvic , 
räjasic and tāmasic . From the vaikārika are derived manas , 
the five organs of perception , and the five of action , while from 
the bhūtādi are derived the five fine elements or tanmātras . 
The taijasahamkira is held to aid the other two in their activi 
ties and is present in the evolutes of both . 
I. S. Karika, 24 ; 

2. IP . II, P. 268 ; 
3. SPS . VI , 54 ahamkārah kartanapuruṣah . 
4. SPB . I , 63 . 

5. S. Kärikā , 24 , 25. STV . derives the organs of action from 
the taijaga on the authority of the Bhagavata , SSS. Edn , P. 58 . 
Bhiksu on SPS . II , 18 , writes that manas alone is derived from the 
vaikärika , the ten sease -organg being derived from the taijasa . 
Again , while Váoaspati derives tan mātrås from ahamkara , Bhikgu 
holds that the separation of ahamkära and the evolution of the 
tanmätrasta con place in the gabat , CE . SPB II 18 . 
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In its widest, sense , the organ , or indriya , can be said to be 
thirteen - fold ; the, in tellect , individuation and mind form the 
inder opgan and are functions , while the ten senses form the 
outer organ . Through the outer organ only can the inner 
organ be set in activity . 


The position of the intellect is one of special importance : 
all the actions of the other organs are carried out for the 
intellect which works directly for the Purusa producing its 
experience of all existence , and , finally , promoting its isolation . 


Out of the fine elements , the tanmātras, arise the gross 
ones through the intermingling of the former. Together with 
the organs , the fine elements form part of the linga , the psychio 
apparatus which , like an actor , passes from life to life. 2 A 
necessary part of the linga is the subtle parts of the gross 
elements which serve as the seed from which the physical body 
springs . ? 


The gross elements consist of two portions , those described 
as born 4 of father and mother which encase the psychic ap 
paratus and the prabhūtas which form the mass of inorganic 
nature . Though the gross elements are derived from the 
tanmātras which in their turn are derived from the principle of 
individuation , still , the two portions of the gross elements are 
treated as being the same for all , and so as cosmio . This fact 
reveals a realistic basis in the Samkhyan picture of the world . 


Fourteen classess of living beings have been enumerated , 
eight divine , five of animals and one of men . In the world of 
gods sattva prevails, in that of men rajas and in the rest , tamas . 


Jiva : 


The empirical individual or jīva, of whom alone freedom 
and bondage are really predicable , is Purusa in conjunction 
with a body and the psychic apparatus . That the pure 
Puruşa cannot be regarded as either bound or free follows from 


3. Ibid . 41 ; 


1. S. Kārika , 37 ; 2. Ibid . 40-42 ; 
4. Ibid . 39 ; 

5. Ibid , 53 . 
6. SPS . VI , 53 ; Ka. Up . I , 3 , 4 ; 
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its immutability , etc. , set forth above. But this pure self is 
conceived as reflected in the sattva , of buddhi , and this reflec 
tion , identified with the ego - sense or ahamkāra , buddhi s 
evolute , is the apparent agent of all activities , or the empirical 
self. 

There is an error or viparyaya involved in this identifica 
tion ; for, it is to take one thing for another , which , in the 
Advaita , has been styled adhyāsa or super - position . But in 
this root - error consists the empirical individuality , or asmitā . 


Bondage : 


The transition of the pure spirit from its purity and aloof 
ness to impurity and entanglement in the body is traced to the 
operation of avidyā or ignorance , a factor which is almost 
invariably recognised by most Indian systems of thought . The 
birth of the empirical individual is thus traced in the Samkhya 
and Yoga to avidyā . The source of it , in the Sāmkhya, is 
nothing but the contact between Purusa and Prakrti s evolutes . 
But it is not clear how such a contact can be established 
between a transcendent Purusa and the material products of 
· Prakrti. In other words , the bondage of the Purusa , its 
degradation to the status of the Jīva , requires explanation. 


While none such is forthcoming in the earlier texts of 
either Sāmkhya or Yoga , commentators like Vācaspati , Bhoja 
and Vijñāna Bhikşu attempt to clear up the mystery which 
envelopes the crux of the Samkhya - Yoga scheme of emancipa 
tion . Thus Vācaspati , writing on Yoga - Bhisya , 2 I , 4 , remarks 
that the Purusa does not literally contact the mind - stuff , but 
it has proximity to the latter , tatsannihitam . This proximity 
is not either spatial or temporal , Purusa being beyond space 
and time . So , proximity in this context means a special fitness 
consisting in the spirit s power of enjoyership , bhoktyas akti and 
the mind s capacity of being enjoyed , bhogyas akti. Explaining 
how these powers function , he further writes 3 that the contact 
as explained above is not inherent in the Purūsa Were it so 
there would be no hope of its liberation . Hence , the sannidhi 

1 . YS . II , 6 , 
2. cittamayaskantakalpam sannidhimātropakāri. 
3. YB . II , 17 ; 
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in question must be due to a cause , naimittika . The cause is 
the beginningless.chain of impressiopis , samskiras left by the 
acts and afflictions, kles akarmavāsanāsantāna , in the mind 
stuff . What Vücaspati means is that the Sattvic modifications 
of the buddhi reflect the Purusa : they become animated by the 
spirit and become conscious themselves , as it were . 


Vijñána Bhiksu differs from Vāoaspati . The alleged fitness 
of the Purusa must continue even after its liberation and the 
sense of bondage prove interminable . Bhikṣu , therefore , pleads 
for a real contact , samyoga , of the Purusa with buddhi ; this 
would not involve Purusa s transformation , just as contact of 
akas a with other entities does not transform its character . 
Buddhi alone develops states as a result of the contact , on the 
one hand , with the Purusa and on the other , with external 
objects via the mind and sense - organs. These states of buddhi 
are reflectd in the Purusa , giving rise to the notion of enjoyer 
ship in it , while the reflection of the Purusa in the states of the 
buddhi intelligises them , and makes them conscious cognitions . 
Bhikṣu thus attempts to improve on his predecessor s account 
with a theory of mutual reflections between Purusa and 
buddhi.2 But hereby the original problem is duplicated , and the 
cause of understanding is not served . 


Bhoja commenting on Yoga - Sutra 3 IV , 22 , makes some 
pertinent observations on the cruoial nature of these reflections. 
“ Reflection is possible only in the case of a finite material 
object in a clear medium , e . g . , a face in a mirror. Being all 
pervading and immaterial , how can the Puruşa be reflected 
in an inferior medium like the sittvic buddhi ? By reflection 
therefore , is meant the manifestation of the power of intelli 
gence latent in the sättva ( of buddhi ) , on account of the proxi 


1. During pralaya, the latent samskåras of the mind -stuff 

become indistinguishable from Prakſti . At the beginning of 
the world - cycle , they become energised and impel Prakſti 

to new evolutionary activity . 
2. Y. Vārtiká , I. 4 ; SPS . II , 35 ; VI , 28 . 
3. drśyoparaktamoittam sarvärtham . 
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mity ofthe Purusa .! Like the Purura s own power of intelli 
gerice , its reflex , tacchiyā , also manifests itself." 2 


These various efforts at solving the problem of tbe contact 
between Purusa and Prakrti have not materially altered the 
original position . The nature of the Purusa s bondage remains 
a mystery at heart . Soinehow the Purusa has fallen into 
Prakrti s bondage. This fact is expressed by the phrase that 
Purusa is the victim of primeval ignorance or avidyā . As in 
many other systems , avidyā in Sāmkhya -Yog also is a given 
fact so long as subjection to it continues . An explanation of 
avidya s inexplicability has been attempted by the Advaitic 
theory to which we shall advert in its proper place . 


Cause of Bondage or avidyā : 


In the Samkhya, avidyī is beginningless ; its essence is 
lack 3 of discrimination between the evolutes of Prakrti and 
Purusa . Though without a beginning , avidyā may be termi . 
nated by winning that viveka whose negation is avidyā. Aviveka 
is said to be the cause of conjunction , samyoga , between Purusa 
and Prakrti .“ 


Whereas in the Simkhya Philosophy , the concept of avidy i 
is essentially negative as it denotes a mere absence of discriini . 
nation , the Yoga understands it in a positive sense , as a form of 
false knowledge. It is defined in the Yoga sītras as the mis 
taking of things which are ephemeral , impure , painful and of 
the nature of non - self as permanent , pure , pleasant and as 
selves , 5 The Bhīsya on this points out that avidyā is negative 
only in this form of its designation ; it is , in fact, a positive 
1. yaiva sattvayatayāh abhivyangyāyaścicchakteh puruyabya 

sännidhyāt abhivyaktih saiva pratibimbanamuoyate . 
2 . In this account , a radical departure has been made from the 

SY . metaphysics , due , no doubt . to the influence of the 
Advaitic theory of perception ; for , the latenoy of the 
power of cit in the buddhi is assumed , as a factor , in addi . 

tion to Puruya . 
3. SPS . VI , 68 ; VI , 12 ; 
4. SPB . I , 19 ; 55 ; YS . II , 23 , 24 . 
5. YS . II, 5 ; 
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$ : 


reality . võstusatattvam , just as the term Mitra " dettes no. 
the absence of a friend , but the reality, of an enemy 


The entire pith of bondage is denoted by avidyā and its 
off - sboots. To treat the world of objects which , as the evolutes 
of Prakrti , are unstable , impure , painful and non -selves as the 
opposite of all these is of the essence of the state of bondage . 
Thus the avidyī of the Yoga is psychological in its nature . Its 
difference from the mithy ijìina of the Nyāya system also is 
remarkable . False knowledge there denoted one s ignorance of 
the sixteen categories , and had but a remote relation to the 
bondage of the ātman in that system . The off -shoots of avidyā 
in the Yoga are asmitā or egoism , rāga or attachment , dvesa or 
aversion , abhinives a or the will - to - live.l . Due to the positive 
error of mistaking things for what they are not , arises 
egoism , i . e . , the sense of unity between the Purusa and the 
intellect , and the consequent clinging to pleasures , aversion 
to pains and the instinctive desire to live , which all living 
beings share . 

From the nature of bondage as wrong understanding, it 
follows that it is a state of buddhi or the mind - stuff in its 
essence. This point needs great emphasis ; for, this implies 
that in the Simkhya - Yoga System , bondage , properly , is a state 
of Prakrti and not of Purusa . It only comes to be attributed 
to Purusa . Thus Vijñāna Bhikşu writest that bondage , striving 
for liberation , etc. , chacaoterise the mind - stuff, cittam ; their 
attribution to the Puru a is only verbal, vănmatram and 
resembles that of the red colour of a flower to the crystal 
near it . 


Bondage implies pain in this life , but also the inevitability 
of transmigration . The entity that transmigrates is the 
lingam or the subtle body consisting of all the evolutes of 
Prakrti , minus the gross elements . 5 The subtle body endowed 
with dispositions, bh īvāh , sittvic or tāmasic , transmigrates from 
life to life . These dispositions are virtue , wisdom , detachment, 
power and the opposites of these 6 
1 , YS . II , 3 , 4 . 

2. YS . II , 6 ; 3. S. Kárika , 37 ; 
4 . SPB . I , 58 ; S , Karika , 62 ; 

5. S. Karikā , 40 ; 
6. S. Kārika , 23 ; 
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Prakrti binds Purusa with seven of the dispositions of her 
evolute buddhi , or , speaking more rigorously , she binds herself 
with the seven dispositions and liberates herself with one , viz . , 
knowledge . Virtue or dharma cannot liberate , for , as was said 
above , bondage is a malady of understanding and so , only a 
rectification of it can cure the plight of the Puruşa . What 
virtue can accomplish is transmigration to higher realms as of 
the gods, while its opposite , vice , entails lives in the lower 
kingdoms of subhuman beings . Of bondage resulting from 
ignorance , or viparyaya , Sāmkhya recognises three varieties , 2 
viz . , prākrtika , vaikārika and daksinaka which have been 
rendered as natural , incidental and personal . 3 Vācaspa ti 4 ex 
plains that those who adore Prakrti as self suffer from the first 
variety of bondage and their reward is merger in Prakrti for a 
lac of years . Those who look upon Prakrti s evolutes , or 
vikārāḥ as the Puruşa are subject to the incidental bondage 
and have to linger on after casting off their gross bodies , for 
varying stretches of years . Personal bondage pertains to 
those who repose their faith in works prescribed by Śruti and 
Smrti – isțāpūrtakīrinah and yearn for their rewards . 


Suffering or Duhkha : 


Preponderant suffering in life is the specific characteristic 
of bondage ; hence the urgency to secure liberation . The very 
inspiration of the Simkhyan inquiry derives from the assault of 
the three - fold suffering or sorrows of life, and the consequent 
desire to discover a sure and final remedy for it Duhkha falls 
under three heads - the adhyātmika , arising from the psycho 
physical nature of man ; the adhibhautika , arising out of 
external world ; and the adhidaivika , arising from super - natural 
agencies . In view of the guna - constitution of the world , it is 
natural to expect pleasure as well as pain , enjoyment as well as 
suffering ; still , both Sāmkhya and Yoga insist on the pre 


1. S. Karikā , 63 . 2 . S. Karikas , 44 , 45 . 3. IP . II , P. 310 . 
4. Tattvavajśaradi on YS , I , 24 ; S. T. Kaumudi on S. Kārikā , 44 ; 
5. Ibid . 

6. Ibid . 
7. S. Karikå l ; SPS . VI , 6-8 ; YS , II , 15 ; 
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ponderance of pain . Samkhya Satra 1 VI , 6 points out that 
men s dread of suffering is far greator tha n his craving for 
pleasure . It is but rarely that in the vast world one meets a 
really happy man.2 Even this rare happiness is so mixed up 
with pain that men gifted with discrimination would treat it as 
a form of sorrow.3 Bhikṣu quotes from Visnu Purina to the 
effect that even the objects which yield immediate joy turn out 
to be the seeds of future sorrow.4 Explaining this pre 
ponderance of sorrow in life, Yoga Bhāsya on II , 15 5 points 
out that all pleasure born of sense contact is of the essence of 
ignorance in so far as it is the result of mistaking the impure 
for the pure and so forth . Sense pleasures constitute the 
ultimate goal of the vast majority of human beings . But 
there is no satisfying the mounting demands of tbe senses for 
gratification . Besides , they end in bitter disillusionment and 
and grief.8 The proneness of pleasures to transform them 
selves into pains , parināmaduhkhatā , casts its shadow on sensi 
tive and discriminative men even in states of enjoyment. 


Again , the incessant search for the means of pleasure 
entails sufferings for others as well . Besides , the very suffer 
ings leave impressions on the mind - stuff which make for a 
future crop of sorrow . This stream of sufferings, like ignorance , 
its cause , is without beginning in time and its floods encompass 
all life . But , of course , only the sensitive mind is aware of 
this awful truth . 


A testimony to the validity of this view is given by 
Jaig işayya.10 Whatever I have experienced , born over and 
1. SPS . VI , 6 - yathāduhkhātklesah puruzasya natathä sukha 

dabhilasah . 
2. SPS . VI , 7 . 

3. SPS . VI , 8 ; YS . II , 15 ; 
4. yudyadpritikarampumsāmvastumaitreya jāyate ; tadeva 

duhkhavękşasya bijatvamupagacchati. 
5. paripä mata pasaņskäraduhkhairguņavſttivirodhācoaduhkha 

mevasarvaſvivekinah ; 
6. YS . II , 5 ; 

1. Cf , pagvadhibhiścã vise at S an kara 
Introdn . to BSS . 
8 . BG . V , 22 ; XVIII 38 ; Manu II , 94 ; 9. Nyayasara . 
10. YB . III , 18 ; 
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over again among gods and men , was nothing but pain ." He 
adds that in his view he has been largely influenced by the 
sufferings of subhuman creatures . Even the joy of content 
ment is pain , compared with the bliss of isolation - kaivalya 
sukhāpeksayā duhkhameva . 


Adhikirin or Candidate for Moksa : 


The right candidate for the liberation from the sorrows of 
life , it follows , is the man of discrimination who realises the 
nature of the predicament of all life in samsāra . The consola 
tion of the Samkhya - Yoga philosophy are not confined to the 
trivarni kas . This generosity of outlook is already in evidence 
in the great epic , 2 where the result of Yoga is declared to be 
open even to women and Sudra8. Perhaps this was due to the 
fact that the Samkhya - Yoga system was not exclusively built 
on the foundation of the Vedas . Neither was insistence made 
on the candidate accepting any special is rama as pre - requisite 
for following the Simkhya - yoga way of life . The knowledge of 
the theory of life as held by the school was the sole indispens 
able qualification.3 


Means of Moksa : 


was 


na 


The practical problem for the Sāmkhya- Yoga 

to 
prescribe the means to get rid of the pain which all life was 
pronounced to be . For , once the reality of suffering is granted , 
the highest goal of life must needs be its removal . Quite 
rightly Bhikṣu points out that life s goal cannot be the getting 
rid of pain as such , but rather the suffering of that pain . 

Duhkhabhoganivriteņ puruşārthatvam , duḥkhanivrtlistu 
svatah puruşārthal " .. Yoga sūtras also make the point that, 
since past and present pains are not properly the fit objects of 
any intelligent endeavour, only the future pains may be sought 
to be eliminated - heyamdunkhamanāgatam . Therefore , the 
entire Sāmkhya - Yoga Philosophy assumes a four - fold character 
like the medical science . ? Corresponding to the four main 
1. Cf. BS . I , 3, 34 ; 

2. XIV , 19 , 61 . 
3. SSS . IX , II ; 4. SPS . I , 1 ; 

5. SPB . I , 1 ; 
6 . YS . II , 17 ; 7. YB . II , 15 ; 
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to 


sections of the latter , the Sūm chya - Yoga also deals with suffor 
ing , its cause , liberation from it , and the means thereof. We 
saw that the nature of samsāra is suffering or duhkham , and 
that its cause is the contact , saryoga , however , interpreted , 
between the Purusa and the evolutes of Prakrti. I 

The means 
break this contact is unsullied discrimininative know 
ledge , vivekakhyātiraviplavā . 2 Thus viveka alone is potent to 
effect the release of the spirit - a truth which follows from the 
point made earlier that , in strict fact , bondage is a state , not 
of Puruşa but of Prakrti . Did the Purusa in fact suffer bondage , 
no means would have availed to secure its final release . So , 
the aim of the Samkhya - Yoga is to bring about a state in which 
the false attribution of bondage to Purusa may no longer tako 
place . It is clear also that Prakrti, contact with whose 
evolates results in Purusa s bondage 4, cannot be abolished ; 
she is as real as Purusa. The requisite means , therefore , is 
discrimination between buddhi etc ; and Purusa . 


3 


S 


comes 


The way of the Samkhya : 
The dictum Jřānānmuktih - Liberation 

from 
knowledge - determines the way of the simkhya to the sum 
mumbonum . Of the eight intellectual or baudda dispositions, 
virtue, vice , wisdom , ignorance , attachment , non -attachment, 
power and infirmity 6 , wisdom or Iñina alone is helpful to 
the candidate for mokşa . These eight causes and their results 
have again been grouped into four and styled ignorance, 
infirmity, complacency and attainment. 7 The first three with 
their 42 subdivisions 8 , being forms of subtle or gross bondage 
and impediments on the path to the saving knowledge, must 
be eschewed . Attainments or siddhis alone are related to 
knowledge and liberation . Siddhi comprises the various 
steps to the cessation of suffering and may be noticed in some 
detail . 9 
1 . YS . II , 17 ; 

2 . YS . II , 26 ; 
3 . SPB . J. 7 ; Yadyatmå malino svaccho vikarisyād svabhavatab 
nahi tasya bhavenmuktirjanmantarās ataira pi 1 ; Kūrma Purana ; 
4 . SPS . Vrtti , VI , 44 . 
5. SPS . III , 23 ; S. Kárikā, 2 , 44 , eto .; 
6. Ibid : 44 , 45 . 

7. Ibid ; 46 ; 

8. Ibid ; 47 ; 
9. Ibid ; 51 . 
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Among the attainments may be noted two groups , one 
consisting of the principal ones , and the other the instrumental 
ones . The three suppressions of sorrow , duhkhavighatih trayal , 

the main attainments . They are approached through 
study , adhyayana ; understanding or sabda ; proper reasoning 
or ūha ; friendly discussion or suhrtprāpti ; and purity or dina . 
Study consists in the mastery of the texts dealing with 
self -knowledge ; the teacher chosen to impart it must himself 
have attained the highest goal . This first attainment is 
known as tāra . This leads on to the next siddhi entitled 
understanding or sabda - sabdajanitam arthajñānam . Here , 
clearly , the effect is being denoted by the term suited to the 

It technical name is sutāram . These two , referring 
to the word and its understanding , represent the sravanam 
of the upanişadio tradition , according to Vācaspati . 


cause . 


Next comes üha , reasoning , which conforms to sound tradi 
tion ; it involves the examination of prima facie views and a 
final decision . This step corresponds to manana and is 
technically named tāratāram . 

The fourth stage is the submitting of the conclusions 
arrived at by oneself to the scrutiny of one s teacher , co 
disciples, and disciples, so that they may be tested and 
confirmed and so it is styled friendly discussion , suhriprāpti. 
Its special title is ramyaka . 

The last of the preliminary attainments is dinā or the 
clarification of the knowledge of discrimination secured 
through the previous process . Thus , it exactly corresponds to 
Patañjali s declaration , Vivekakhyātiraviplavā. 2 This involves 
the overcoming of doubts , errors and their impressions in the 
mind - stuff and the consequent even flow of the realization of 
the distinction between Puruşa and Prakrti. This state is 
called sadāmuditam . 


The three final attainments consisting in the abolition of 
the three - fold sorrow are styled pramoda , mudita, modamāna , 3 
1. S. T. Kaumudi, 51 , 

2. YS . II , 26 ; 
3. An alternative explanation is noted by Vācaspati taking the 

words ūha, & c ; less logically, but more literally . Cf. Jaya 
mangalā on this Kārikā . 
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The saving knowledge itself is the result of the repeated 
study of the principles taught in the Sāmdhya , tattvābhyāsāt 
and the mastery of the three main categories of the sāmkhya 
system - vyaktāvyaktajñār . The final form this knowledge 
takes is as follows : I do not exist ( i , e . , as a phenomenon ) ; 
nothing belongs to me ; I am not . Thus is put an end to the 
confusion between the Purusa and the buddhi by which life in 
the body 80 far went on . With the dawn of this pure . 
knowledge , kevalajñīna, the object of Prakrti s activities 
is attained . 


2 


The Yoga Way : 

But , from very early times , it was frankly realized by 
many thinkers that the unaided efforts of man , or a mere 
process of discrimination , may not suffice to liberate Purusa 
from the clutches of Prakrti. Thus , tendencies of a theistic 
nature , in contrast to the deliberate rejection 3 of God by the 
Sāinkhya , asserted themselves . A systematic discipline was 
developed in course of time to effect the isolation of the spirit 
through meditation on God , and with His grace . Hence , in the 
Yoga system , a clear picture of the psychological processes 
leading to the liberation of the spirit emerges . So great has 
been the prestige of this Yoga method that later Sāmkhya 
writers like VIJNANA Bhikṣu accept it as a part of the Sārnkhya, 
even , " and practically all religious disciplines in India find a 
place for it at some stage or other as indispensable for the 
attainment of their several goals . 


As in Sāınkhya , in Yoga also , the problem is to enhance the 
purity of the mind -stuff so that Puruşa may catch a clear 
reflection of itself in the mirror of buddhi. The object is to 
secure the aviplavī viveka khya āti . According to the Yoga 
psychology , the mind stuff is in a state of perpetual flux ; it is 
a sort of stream flowing towards good and evil , at once . 5 
What is necessary is , in the first instance , to arrest its move 
ment towards evil , pāpa and strengthen its impetus towards 
good , punya or kalyāna . 
1. S , Kårikā , 2 ; 

2. Ibid ; 64 ; YS . II , 6 . 
3. SPS . I , 92-95 ; 

4. SPB . I, 53 , 56 . 
5. cittanadināmobhayatovahini vahatikalyāngya , vahatipāpā . 

yaca . YB . I , 12 ; 
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The modifications of the mind stuff are of five types 
and they are either afflicted or unafflicted ( or hindered or un 
hindered ), klista or aklista . They are sources of valid ideas , 
misconceptions , predica te -relations, sleep , and memory. So 
long as the vittis, like waves , rise and agitate the lake of the 
mind , Puruşa cannot perceive itself as it is in that mirror . 
Hence mind s proneness to break itself up into waves must be 
stopped , and the vrttis must be arrested . Therefore , the very 
definition of Yoga is " cittavrtlinirolha , 2 the restriction of 
the fluctuations of the mind - stuff. 


The method of achieving this end is to apply oneself 
repeatedly and with passionlessness 3 to steadying the mind . 
The effort to stop the flow of the mind , to keep it fixed to a 
chosen theme, is abhyasa ; it gains in effectiveness when 
persisted in for a long time, without break and with faith . 
Passionlessness or vairāgya has a decisive part to play in the 
endeavour to calm the mind , 


From among the four traditional forms of detachment 4 
the Yoga system singles out the highests as the goal of the 
lower forms. It is the consciousness of being master on the 
part of one who has rid himself of thirst for either seen 
revealed objects . 


Ol 


YS , I , 


l ; 


Now , before the seeker after liberation can achieve utter 
passionlessness , vakik īrasamjii ī , he has got to take certain 
indispensable preliminary steps . The natural propensities of 
the mind , like thoughts of injuring others , deceitfulness, desire 
for unlawful possession , sex , eto , have to be conquered . Hence 
the Yoga system insists on the abstentions or yamas 6 viz . , 
1. YS . I , 5 , 6 . 2 . 

3. Ibid . I , 12 . 
4. Tatvavaisaradi on YS , I , 15. The four forms of passion 

less are styled yatamädasa njša, vyatirekasamijā , ekendriya 
samjna , and vasikaragamjna . The first denotes the initial 
determination and effort to restrain the sense - organs from 
flying to their objects . Vide Kath , Up . I , iji , 6 ; the second is 
the perception which affections Kaşaya of the mind - stuff 
have matured and whioh have not ; the third refers to the 
stage when the matured .affections merely abide in the 

mind without hustling it. 
5. YS , I , 15 ; 

6. YS . II , 30 ; 


61 


THE SAVRHYA - YOGA CONCEPT OF MUKTI 


2 


abstinence from injury , from falsehood , theft, incontinence and 
acceptance of gifts . Along with these have been prescribed five 
observances or niyamas with the same end in view , though 
these niyamas are not as comprehensive as the yamas in their 
scope . They are cleanliness, contentment , austerity , study 
and devotion to God , or the dedication of all actions to Him , 
sarva karmārpaņamvā . So long as mind control does not include 
these in their widest connotation , the mind s proneness to dis 
traction will remain . It will thus break itself into fluctuations , 
Vittis, which are either kipta , restless , millha, infatuated , or 
viksipta , distracted . ? As an effective aid to overpower and 
uproot the undesirable vitlis of the mind - stuff has been recom 
mended the cultivation of friendliness , maitrī, towards the 
happy and pity karung , towards the distressed ; one should 
take delight in the virtuous deeds of one s fellow -beings, muditi , 
and practise indifference, upeksī , towards the vicious. 4 


Devotion to God prescribed above is meant only for those 
with a theistic bent of mind . It is recognised as one of the 
quickest wys of getting rid of obstacles to concentrations . 
But even when God is meditated upon , the purpose of Yoga 
remains the same ; i . e . , to stop the fluctuations of the mind 
stuff. Meditation on God is a means to achieve sam idhi , and 
the final isolation of the Purusa . 6 


Meditation on God or any other object one chooses must 
be conducted in a comfortable seated posture . 8 When the 
posture has become easy and habitual , regulated breathing 
exercises have to be undertaken . They have been classified 
into four kinds, the object being to attenuate the karma 
1 . YS . II , 32 

2. YB . II , 32 ; 
3. YB . I , 1 ; 

4 , YS . I , 33 ; 
5 . YS . I , 29. The obstacles to yoga have been enumerated in 

YS . I , 30 , and their accompaniments in the next sūtra . 
" Sickness , langour , doubt , heedlessness , listlessness , world 
liness , erroneous perception , failure to attain any stage ( of 
concentration ), and instability in the state are the obstaoles . 
What accompany them are pain , despondenoy , unsteadiness 
of the body , inspiration and expiration ." Transln . by 

Woods , HOS . , Vol . 17 . 
6. YS . II , 45 . 

7. YS . I , 39 . 
8. YS . II , 46 ; 

9 . YS . II , 49-51 ; 
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stuff which normally envelopes the light of buddhi s saltva 2 
and to enhance the mind s powers to function steadily . The 
next step in Yoga is pratyāhāra or withdrawl of the sense 
organs from their respective objects with a view to induce in 
them a state of abstention similar to the mind s own . 


So far, only the relatively external part of the Yoga - praxis 
has been sketched . 3 The next three steps constitute the Yoga 
proper , viz . , dhāraṇā , the fixing of the mind on a select spot 
either within or without the body , 4 dhyānam , contemplation 
or the unbroken continuity of any given state of the mind -stuff, 
and samādhi, concentration , in which the mind becomes trans 
formed into the objective form it contemplates . These last 
three steps are but stages of a single process . With the 
mastery over these dawns the light of wisdom , prajñāloka . 5 


In the beginning , the mind may have concentration or 
samyama ( the last three steps of yoga taken together 6 ) on a 
concrete object and identify itself with its name , concept , etc. 
This samādhi is termed savitarka , ( with deliberation ). When in 
the next stage, name and concept are ignored , the samādhi is 
termed nirvitarka , (without deliberation ). The next higher 
stage of concentration relates to subtle objects like the 
tanmātrās , when also , as above, it is called savicāra , reflective 
or nirvicära , super- reflective according as it is accompanied by 
reflection or not . These four stages are often counted as two , 
vitarkānugata , associated with deliberation and vicarànugata 
associated with reflection . There are still two higher forms of 
concentration , accompanied either by happiness or “ I - sense , 
1. YS . IV , 7. Four kinds of Karma with different colours 

associated with them are referred to in the Yoga system - the 
black , the white and black , the white , and the neither white 
nor black . Wicked deeds are black ; the white and black 
are those achieved through external means , involving both 
merit and sin . The white are purely meritorious consisting 
of austerity , contemplation , &c . , and are purely internal. 
The last are the deeds of Sanyasins who are in their last 
life - period . The yogins aim to get rid of the first three 

kinds , 
2. Tattvaviſāradi on YS . II , 52 ; 

3. YS . IIT , 7 ; 
4. YS. III , 1 ; 5. YS . III , 5 ; 6. YS . III , 4 , 
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ānandānugata and asmitānugatā. In the last - mentioned stage , 
the mind - stuff is in a state of pure being, and the Purusa is one 
with the buddhi - drgdarsanasaktyorekātmatā . 


Again , the first two types of concentration have been 
styled grāhyavi saya as they are based on objects , grāhya , gross 
or subtle ; in the ānandānugata , the empirical self has raised 
itself above the object - based concentration and become one 
with the blissful aspect of the senses ; hence it is styled grāhya 
visaya. The last or asmitānugata is the one in which the buddhi 
turns back to itself, the Puruşa becomes one with buddhi and 
there shines forth the steady light of sativa 


1 


These four types of samadhi have the common mark of 
being based on an object gross or subtle and so are styled 
samprajnīta. When full mastery over sampragnita is achieved , 
and the sättvic intellect rid of rajas and tamas is unshakably 
becalmed , 2 the Yogin s powers of intuition come into evidence . 
Now , he is in a position to get the non - discursive knowledge of 
things – kram inanurodhiprajñī. The inerrability of his intui 
tion at this stage of yoga is denoted by the title it tradition 
ally bears ? tambharāprajñā, truth - bearing knowledge . This is 
the result of a normal process and has nothing magical about 
it . 3 “ One wins the highest yoga by developing one s intuitive 
powers , prajñī with the help of traditional wisdom , agama, 
reasoning , anumina and the unremitting practice of Yoga . " 4 


Whereas āgama and anumīna yield the knowledge of the 
universal and the ordinary perception cannot reach out to 
subtler strata of reality like the tanm ātras and the spirit , s 
the rlambharā faculty operates in regard to these latter and 
yields precise knowledge in regard to them . The tendencies 
and impressions imparted to the mind - stuff by this yoga - born 
faculty prove stronger than its latent impressions and cancel 
1. Bhikşu holds that here Puruşa shines forth in its proper 
nature ; 

2. YB . I , 47 ; sthitipra vābah ; 
3. YS , I , 48 ; 
4. These three steps correspond to the gravana , manana , and 

nidhidhyāsana of the Upanişads. 
5. YS . I , 49 . 
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them out ; for the mind has a natural preference for truth 
and once the real is seized , the vagaries of the mind stop . The 
impressions of qlambharū would not impart to the mind their 
own impulse to further restlessness ; rather , they liberate the 
mind from its inherent propensity to wander and break up into 
modes . 


The mindstuff that has been purged , disciplined and 
elevated to the level of ſtambhariī now steadily forges ahead to 
isolation , bent solely on discrimination -vivekanimnam , kaivalya 
prāgbhāram . 2 Nevertheless , in the intervals of this steady 
mental flow , there still may shoot up , from the roots of deep 
lying , age - old , impressions , alien notions of the form I am or 
asmi , mine are mama , I do know or I do not know , 
janimi na jinimi vi . But these impressions , too , like the 
afflictions 3 of the mind -stuff, klesa no longer reproduce them 
selves ; for, they have beon burnt up in the fire of discrimi 
native knowledge and now are fast dying out . 


The knowledge of discrimination between 

between Puruşa and 
Prakrti is perfected only when the mind -stuff is purged from 
the last traces of rajas or tendencies to distraction . This state 
is entitled param prasamkhyānam , supreme knowledge or 
highest elevation , identifying the property with what it 
pertains to . 4 Here , the perception of the fundamental differ 
ence between Purusa and Prakrti stands out in all its 
vividness . 5 The spirit is pure , i . e . , non - Prākştic or essentially 
other than what is pleasurable , painful, or apathetic . Thus 
to have reached the acme of discrimination is to rise above 
all feelings, including the feelings for beauty ; , for , the most 
beautiful object , even , being finite, antavat , occasions sorrow . 
Hence the Yogin who discriminates renounces beauty , too . 


All along , the Puruşa perceived what was presented to its 
gaze by the mind - stuff, darsilavisaya , without forfeiting its 
immutable nature , Never was it interfused with the states of 


1. Tattvavaisiradi on YS. I , 50 ; 
2. YB . IV . 26. 

3. YS. L , 24 ; 
4. Taltvavaisáradi on YB . I , 2 ; 
5. Ibid on YS . I , 2. 
6. BG , VI , 20-23 - identifies this state with blissfulness ; 
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the mind - stuff - apratisam krūma. On the contrary , the highest 
sättvic state of buddhi or tho fluctuation as vivekakhyāti is in 
all respects , the opposite of Purușa . Such a perception as this 
is naturally followed by an attitude of detachment even to this 
prasam khyāna ; it is felt that even this , with its liability to 
occasional , though harmless , interruptions due to dying impres 
sions , must be rectified . The result is the achievement of the 
concentration known as dharma megha - the cloud of virtue . 
The mark of this highest perfection of the samprajñātasamädhi 
is that the knowledge of discrimination , for good , ceases to 
be interrupted ; all seeds of samskāras have been finally 
destroyed . 1 


Jivanmukti : 


2 


3 


The result of achieving dharmamegha is the destruction of 
all afflictions such as avidyā and actions like sukla and krona . 
With the abolition of these two groups , the wise yogin is 
liberated even when alive - Jivanneva vidvān vimukto bhavati. 
The Sāmkhya also recognises the status of Jivanmukti or 
liberation in life . It also indicates why , notwithstanding 
liberation , the body of the sage remains functioning for some 
time . The surviving momentum of earlier samskära is the 
reason advanced . 

As the potter s wheel continues to whirl due 
to the prior impulse even after the pot has been fashioned fully , 
the body of the sage , too , keeps functioning . Vācaspati 
writes that the seeds of karma can sprout only when the soil of 
buddhi is watered by klesas, such as avidyā . The sun of right 
knowledge has dried up that soil and the seeds will sproutino. 
more . Though , in the Yogabhāsya , the cause of the survival . 
of the living body has not been specified , it is clearly nono 
other than the force of the prārabdhakarmas, actions that have 
already begun to bear fruit. 5 


The stages of Yogie wisdom leading to the Jivanmukti 
stage and beyond have been specified as follows. The first 
1. YB , IV , 29 . 

2. YB . IV , 30 . 
3. S. Karikā , 67 . 

4. S.T. Kāurudi , 67 . 
5. S. T. Vasanta , Qd . P. 117 , S. S. S. Edn . 8. Karikā ; Ch . Up . 

VI, 14 , 2 . 
6. YS . II , 27 . 
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four are states of consciousness and are associated with the 
four stages of the samprajnītasam idhi . The primary stage of 
the Yogin s wisdom or prajñā takes the form : I have known 
the world of objects as essentially painful and so it must be 
discarded ; nothing more remains to be known . Next comes 
the perception that the roots of sufferings have dwindled away . 
The third stage is the direct realization of the removal of 
sorrows in the concentration of restriction . 1 In the fourth 
a rises the conviction that the means of escape , viz . , discrimina 
tive discernment , has been firmly secured . 


The next three stages of that advance towards isolation . 
follow automatically ; they are not psychological stages at all . 2 
Theyrepresent metaphysical facts of the involutionary move 
ment of Prakrti s evolutes. They are the three moments of the 
final lapse into their cause of the psychical apparatus of the 
liberated spirit . Thus the mind - stuff has perforined its two 
fold function of promoting the experience and liberation of the 
Purusa. The guņas , constitutive of the mind - stuff concerned , 
plunge baok into the Prakrti like loose stones from a hill - top . 
No longer will they emerge from their cause to reform the . 
psychical apparatus again . Now the Purusa shines forth as 
pure cit or intelligence . Liberation has been achieved , 


Videhamukti : 


The Jivanmukta is established in the clarity of discrimina 
tive wisdom , abovo all sorrows ; he beholds suffering humanity 
like a man on a hilltop who watches the people below . But the 
Pwusa achieves isolation outside all embodiment , videha 
leaivalyam , in the asamprajñāta samadhi in which whatever 
impressions may remain promote isolation , kaivalyabhāgiyah 4 
and the mind stuff is resolved back into Prakrti. Now the 
Puruşa s position is described as svarūpapratisthācitisakti - the 
energy of intelligence grounded in itself. 5 This is the highest 

1. Vacaspati on YB . II , 27 . 
2. Yoga Phily. P, 346 , Dās Gupta . 
3. S. Karikā , 68 ; 4. YB . I, 51 ; 5. Ibid ; I , 3 ; III , 50 , 

IV , 34 ; 
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goal of man . ! All the envelopes of the energy of perception 
having been destroyed 2 ; the Jivanmukta s knowledge is prac 
tically infinite . Still , compared with the ineffable grandeur of 
the Videhamukta , he is called a madhyavivekastha ( established 
in partial discrimination ) 3. But his reality and effectiveness 
are proved by the validity of the teaching he imparts . Rebirth 
for the Jivanmukta is inconceivable . 4 


From the Videhamukta , Prakrti, finally , withdraws herself 
like a danseuse 5 after exhibiting her art to an audience , or 
like a bashful lady who avoids the stranger to whose gaze , 
inadvertently , she exposed herself. 6 


Mokşa : 


The moksa in the Samkhya - Yoga system is not a state of 
of bliss , nor , as in the Nyayavaise şika, does it resemble the 
state of a stone . In the first place it is a state of freedom 
from pain . In this respect , it agrees with the Nyāyavaiśesika 
concept of liberation . True , in the Upanişads , Ātman or 
Puruşa is often described as bliss. But the word ānanda is 
used there figuratively to denote the fact that the Self is free 
from pain . 8 Besides , pleasure , Sukham is only the cessation of 
both pain and pleasure . Also , there are passages in Sruti 
which deny that the nature of Self is pleasure - e.g. , nānandam 
na nirānandam . The self is an object of absolute attachment 
only because it is free from pain . The aim of the Upanipads 
in using the word ānanda to denote the self figuratively is to 
recommend its realization to those who are weak of in tetleot . 10 


In an effort to make its own view of moksa plausible , 
Samkhya argues " that the self cannot be consciousness and 
delight ; that would be to admit a duality in the Self which the 
1 . Ch . Up . nabavaisasarirasya satah priyāpriyayora pabati . 

rasti ; 
2. YS . IV , 31 ; 3. SPS . III , 77-79 SPB . on the same ; 
4. YB . IV , 31 ; 5. S. Kārika , 59 , 61 . 
6 . Ibid , 

7 . 

BU , TU , & o . 
8 . SPS . V , 67 . 

9. SPB . V , 67 . 
10. SPS . V , 68 - Vimuktipragamea mandāpām ; 
11. Ibid . V , 66 ; 
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Advaitins cannot allow , Nor can both consciousness and 
delight be regarded as transcendental ; if so , how are they ever 
known at all ? If they are proved to be distinct , of course , 
Advaita has to be ruled out . 


The delight of the self may not be regarded either as being 
hidden or obscured by ignorance , which is incorporeal ; for, the 
the Self, and so its delight are all - pervading realities . All the 
more so , if this ignorance be deemed to be illusory . Besides , 
the self has been declared to be asanga , unrelated . 


To say that the delight of the Self is experienced is to 
make one and the same thing subject and object at the same 
time . Also , the experience of bliss in moksa would set up a 
tripuți ( the subject , object and experience ) there and destroy 
Advaita . In empirical experience , delight and knowledge are 
always felt as distinct from each other . 


For the same reason , it may not be held that in mokşa 
there is a manifestation of bliss , 1 bliss and manifestation not 
being properties of the Self.2 

Of course , moksa is not , as the 
Nyāya - vaiſeșika system contends , a cessation of the specific 
traits of the self or Ātman ; for the latter has no property . 3 
The Sāmkhya denies that absence of pain is a property of the 
self or Purusa ; this absence of pain or moksa is not related to 
any object of experience or bhogya . 


4 


The liberated spirit , of course , no more returns to the state 
of bondage or re - enters the weary rounds of samsāra . This 
position is held with the help of declarations in the Sruti to 
the same effect. 5 


A criticism of this concept : 


Such is the theory and practice relating to the concept of 
moksa or apavarga in the Samkhya - Yoga School . The differ 
ences between them affect only the means of achieving moksa . 
But can this end , as conceived by this school , stand scrutiny ? 


Moksa is the dissociation of the Purusa from the psychical 
apparatus with which it finds itself in assooiation . This is an 

1. Ibid . V , 74 . 2 . SPB . V , 74 ; 3. SPS . V , 75 . 
4. SPB , V , 75 . 5 . SPS . VI , 44 . 
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essentially unintelligible idea . The Puruşa as conceived by the 
Samkhya cannot fall into bondage at all , for it has nothing in 
common with Prakyti into whose clutches it falls. If it is the 
innate disposition of Puruşa to identify itself with matter , the 
possibility of its liberation , except with its destruction , must 
Vanish for ever. If this identification with matter or bondage 
is contingent , there must be a cause for it . Can it be the 
presence of Prakrti or the proximity of Puruşa ? Either way , 
release must remain impossible ; for both these conditions 
persist for ever , Prakrti and Pūrusa being equally eternal. 


It has been argued that Prakrti , after accomplishing the 
experience and isolation of Purusa by virtue of her inherent 
double tendency , will retire of her own accord , and that , 
thenceforward , for ever , they will coexist without mutual inter 
ference like a blast couple. But it is impossible to conceive 
how inert matter can be credited with so much discretion . It 
is a piece of sheer special pleading . 


3 


Again , the essential nature of Puruşa requires no extra 
neous aid for self - fulfilment ; it has no lack , being pure cit , 
self -sufficient and free. Why should it crave for a sight of 
Prakrti or the adventures resulting therefrom ? The author of 
the Sāmkhyataruvasanta observes that Puruşa , who is the Power 
of sight , was so long lost in self - contemplation that it got sick 
of it and turned to the marvellous creations of Prakrti . 
Then it forgot itself, got interfused in Prakrti s evolutes, aoted , 
reaped the results of acts , and finally , grown sick , turned to the 
goal of isolation . Now this fanciful account entirely ignores 
the metaphysical nature of Puruşa. For one thing, self 
consciousness is unintelligible except as the result of confronta 
tion with a non - self, and it is just this possibility that requires 
explanation . Before turning to Prakrti , Purusa cannot develop 
self - consciousness. Secondly, this self - disgust may recur even 


1. Nyāyaratnākara , Benares Edn . , P . 669 . 
2. Bhoja vytti on YS. IV , 22 - anulomapratilomalakşanaparind . 

mad vayam . 
3. Darsanasvabhāvah pumaa puratmånameka mevapas /y40 . 

nityadarsanādātmanivirakta ātmānamupek yaprakrtidarsitay 
mindrajalam pas yati ; 


to 
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after isolation and the whole process repeat itself. Finally , the 
idea of time implied in long self - contemplation and subsequent 
turning to Prakrti has no application to the timeless spirit or 
Purusa . 1 Thus Purusa s bondage remains incomprehensible . 


This feeling was obviously shared by some thinkers of the 
Samkhya school themselves ; for it is declared 2 that Puruşa is 
neither bound nor liberated ; nor does it transmigrate . It is 
Prakrti alone that undergoes these states , in fact, Puruşa does 
80 only in appearance . This position is , 

This position is , if anything , still more 
incredible . To speak of inanimate Prakrti as bound or liberated 
simply makes no sense . Concepts of freedom and bondage are 
essentially bound up with those of intelligence and will , neither 
of which has been ascribed to Prakrti . Assuming that some 
how bondage has oocured , the prospect of release is very remote 
and gloomy . Why should Prakrti s mechanism , once set going , 
ever stop at all ? The Samkhyan explanation is that there are 
two tendencies in Prakệti , parts of her inherənt telcology - one 
making for evolution , and the other for involution . But this is 
merely a statement of the facts as assumed by the Samkhya 
which demand an explanation and no intelligible reply is 
forthcoming. 


3 


Can we make the God of Yoga philosophy responsible 
oither for the bondage or the liberation of the Purusa ? In 
Yoga , Isvara s role is strictly limited ; he helps Prakrit s evolu 
tion by removing obstacles in her path as a peasant removes 
obstacles to the flow of water from one fieldto another ; he 
also helps the Jiva in the effort to achieve isolation by 
bestowing grace . The liberated Jiva or Purusa resembles 
Išvara in its purity 4 and independence, but the two have no 
closer relation . Thus in Purusa s liberation God may be said 
to play a part , while its bondage remains inexplicable . 

The basio difficulty of the Simkhya - Yoga system is its un 
satisfactory metaphysics of a dualistic pluralism . Neither 
Purusa nor Prakrti is a fact of experience , being mere abstrac 

1. Time and space are only aspects of Prakſtis evolute , ākās/a . 
2. S. Kárika , 62 ; . SPS . II , 1 . 
3. Thattvavais áradi on YB, IV , 3. 
4. Mu, III, 1 , 3 , 
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tions set up to account for it. It is true that . oongoiousness 
cannot be derived from matter . But as an ompirical item of 
experience , consciousness is always mediated by matter . The 
Şamkhyan metaphysics ignores this elementary fact and lifts 
the Puruşa above all mental states . Not being experienced in 
any way , such an entity should not have been introduced into 
a sound metaphysics at all . Of the Samkhyan Purusa nothing 
positive can be affirmed . Actually , what we experience is an 
integral Jīva and when we split him up into a Purusa and 
Prakrti , sundering the one from the other , nothing can bring 
them together again to explain phenomena like bondage . 

The Samkhyan arguments in support of the plurality of 
Purusa s establish only that of the empirical selves. For 
example, death , etc. , of one self would affect others only if 
death , etc. , pertained to the spirit which the opponent may 
claim is one. Of course , events like death befall the organism 
and have nothing to do with the indwelling spirit . The facts 
of experience prove only that the Jivas are many.. Differences 
of interests , i.e. , of paychological make up , may account for 
the variety of their experiences. 


Again , the notion of plurality or number, a derivative from 
the realm of matter , ought not to be illegitimately transforred 
to the realm of spirit . The Sāmkhyan makes all purusas 
absolutely alike , they being nothing but all - prevading intelli . 
gences . Then , why are they said to be many ? Multiplicity 
without distinction is irresponsible. a Henoe , perhaps, the 
Sāmkhyan commentator Gauda pāda is inclined to the theory of 
one Purusa , 


3 


A Purusa who is said to enjoy cannot, at the same time , be 
passive , or a kartī ; rather the contrary . Actually , the dance of 
Prakrti is meant not for the impassive purusa , but for the 
embodied Jīva only who is both agent and enjoyer , And , the 
Jivas, or reflected Purusas are , of course , many . 


Were the being of Purusa necessary for the play of Prakrti, 
one Purusa should suffice . If all Purusas are absolutely alike, 


2. Í . P. II , 322 ; 


1. SSS, XII , 68 , 69 ; 
3. Gauda pada on S. Kärik 11 , 44 . 
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then , being equally close to Prakrti , they should all have 
simultaneous experiences. 


Now , the concept of Purusa is meant to explain experience . 
Purusa is the subject of all experiences , in some sense. 

But if 
we abstract it from them all and make it a mere symbol, it 
ceases to explain anything , and becomes a problem in itself . 
Consciousness is a fact of experience and so cannot be severed 
from it , hypostatised and made the cause of that consciousness 
which characterised experience . An unchanging Puruşa can 
neither cognise nor enjoy. Nor can Prakyti do any of these . 
Hence , there arises no question of superposition , adhyāsa , due 
to proximity , as in the case of the crystal and the hibiscus . 
Only an intelligent being can indulge in superposition through 
error . Thus, facts of experience , properly criticised , lead to 
the plurality of the Jivas , and not of the pure spirit , who must 
not be confounded with any individual . The latter is , at best , 
a distortion of the spirit . The striving for liberation means 
that every Jīva is potentially spirit . 

Prakrti in samkhya is as much an abstraction as the 
Purusa ; its name avyakta testifies to its vagueness as a 
concept. It is the formless substrate of objects . The three 
gunas of Prakrti represent three moments of all being . To look 
upon Sattva , Rajas and Tamas as mutually opposed and still 
constituting all objects suggests that these are states of 
conflict , unreal and uneasy , seeking to transcend themselves . 
There can be neither rest nor harmony in nature. Even in 
pralaya , there is a tension of gunas. To give this state any 
meaning , a Purusa has to be introduced who will determine it 
one way or another . The real is that in which the opposition 
of guņas is overcome . Prakrti oannot be that , being an endless 
process relative to something other than herself. This inherent 
dependence is the hall mark of the unreal. Hence the Advaitic 
position that the world is relative and non- real , in a word , 
māyā . 

The activities of Prakrti in regard to immutable Purusas are 
purposeless and uncalled for. To make her an agent and still 
to deny her the capacity of enjoying the fruits of her activity 

1. BSB II , 3 , 5 , 
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is purely arbitrary. To make God responsible for the initial 
movement of Prakrti as the Yoga and Bhikṣu hare done is the 
first -step to rob Prakrli of her independence and reality 2 


The difference between Purusa and Prakrti can be under 
stood only on the presupposition of their initial unity . The 
distinotion between the subject and object , on which the 
concepts of Purusa and Prakrli depend , is derived through 
analysis of an original, impartite , experience . This last escapes 
our notice due to our ignorance or avidyā. 

This is no excuse 
for splitting up that original unity and setting up two indepen . 
dent principles in its place between which there can be no 
relation at all . 

The main weakness of the Sūmkhya system is this - that 
an unacknowledged chasm has been created between the only 
two principles it acknowledges as primary . Nevertheless , a 
deep unity between them is implied throughout the system . 
Experience of the world and the achievement of the final goal 
are impossible without the unity of purpose and action between 
Purusa and Prakrti . Purusa informs Prakrti in all its evolu 
tion ; buddhi, prakrti s first product , acts as Puruşa through 
out life . 


Were Prakrti exclusively mechanical , there could be no 
freedom of will , will being a product of Prakrti . Yet the 
Samkhya feels man has duties to perform , vices to avoid , and 
virtues to cultivate . There is something in mag which is free . 
With the full recognition of this truth , it is difficult to reconcile 
the independent and co - ordinate çéality of Prakrti. One of the 
two has to be given up . The Advaita system gives up the 
independent reality of Prakrti : But before turning to a con 
sideration of the concept of mukti developed in that school , we 
shall discuss a few other systems to see how they meet the 
persistent claim of the human spirit for libera tion and indo 
pendence . 


1. kartum nāma vijānāti pradhanam vyañjanadikam ; | 

bhoktuſ na ca vijānāti kirayuktamatah param ; || 

Tattvasamgraha , sl . 300 . 
2. Vijñānāmita I , 1 , 2. Prakſtipuruşasamyoga is varoņakriyate . 

MUKTI - 10 


CHAPTER V 


THE BUDDHIST CONCEPTION OF NIRVANA . 


Among the Indian concepts of man s deliverance , that 
which is associated with the teachings of the Buddha reveals 
several novel features . In our study of the Advaitic concept of 
Mukti , the teachings of the Buddha on Nirvana and the chief 
interpretations placed on them by his followers deserve close 
scrutiny , because of the striking resemblances as well as the 
significant differences that emerge from a comparative study . 


191 . 


Nirvāņa or deliverance is the central idea of the teachings 
of the Buddha , the raison d etre of the religious discipline he 
recommended to his followers. “ As the vast ocean , O monks , 
is impregnated with one flavour , the flavour of salt , so algo , 
O monks , this my Law and Discipline is impregnated with the 
flavour of deliverance This remarkable preoccupation 
with the problem of the deliverance of man points to a view of 
life as utter suffering and a sense of urgency to indicate a way 
out of it . By virtue of his having personally tackled this 
problem in all its intricacy and successfully solved it throngh 
the enlightenment he won under the Bo - tree at Uruvella , the 
Buddha confidently places before all living beings a comprehen 
sive plan for securing deliverance from the pain which is life . 


We shall analyse below the salient points of the Buddha s 
scheme of liberation , the path and the goal to which that path 
leads . 


Life of man : 


For Buddhism which is largely a scheme of deliverance, the 
life of man is inevitably a mass of suffering. Had life not 
partaken of the nature of intolerable suffering , few would have 
paid any heed to a teaching which promised hardly aught more 
than relief therefrom . In this initial pessimism , the Buddha 
agrees with his predecessor Kapila , the founder of the Sāmkhya 
system , who also undertakes a philosophical enquiry to rescue 

1. Cullavagga , IX , 1 , 4 . 
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man from his three - fold pain . But the Buddha s impression of 
the painfulness of life is far more comprehensive and appalling : 
“ In the whole history of thought , no one has painted the 
misery of human existence in blacker colours and with more 
feeling than the Buddha " . * Perhaps , he deepened the shadows 
in the picture of life with a view to make people long for 
deliverance . The pilgrimage of beings , samsūra , has its begin 
ning in eternity . No opening can be discovered from which 
proceeding creatures , mazed in ignorance , fettered by a thirst 
for being , stray and wander . “ What think ye , disciples , 
whether is more the water which is in the four great oceans or 
the tears which have flowed from you and have been shed by 
you , while ye strayed and wandered on this long pilgrimage and 
sorrowed and wept , because that was your portion whiah ye 
abhorred and that which ye loved was not your portion ? A 
mother s death , a brother s death ,...... all this have ye ex 
perienced through long ages . More tears have flowed from 
you ....... than all the water which is in the four great oceans . 3 


The life of a man , teaches the Buddha in his celebrated 
fire sermon , 4 is a sheet of flame. “ Sabbam bhikkhave adittam " 
Everything is on fire . How ? The eye is burning . Visible 
things or rūpa , impressions formed through the eye , cakkhu 
viññanas and contacts of the eye with visible things are burn 
ing . Whether the sensations produced by the eye - contact be 
pleasant, unpleasant or neither , they are burning. With what 
fire ? With the fire of lust, hatred and delusion , rāgāgginā , 
dosāgginā, mohāgginā , as also with the fire of birth , deoay, 
death , grief, lamentation , suffering, dejection and despair . 
Similar is the case with the other sense - organs like the ear , the 
nose , the tongue , the body ( i . e . , the skin ) . In view of all this , 
concludes the Buddha , a noble disciple , ariyasāvaka , gets weary 
of the eye, the visible things, impesssions based on sight , etc. , 
divests himself of possessions , virajjali, and is freed . 5 
1. Sām . kārika , Sl. i ; 

2. IP . I. 
3. Samyukta Nikāya. Quoted by Oldenberg in Buddha PP . 216-217 
4. Vinaya, I , 21 , 14 or BT , PP . 350 ff . 
5. Of. The sermon at Saranath ; 


P. 362 . 
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It is noteworthy that to the thinking or , learned observer 
alone life appears to be a scene of intense suffering. ", 2 All life 
is suffering is the one inexhaustible theme of Buddhist philo 
sophical speculations. Birth , old age , and death are the three 
main forms of earthly sorrow . " But for these , the Buddha 
would not have appeared in the world . ” 3 The theme of the 
impermanence and sufferings of man here below is poetically 
handled in the Dhammapada. 


Duhkha or misery : 


Whereas Buddhism emphasized the misery of life , it is 
necessary to understand by the word duhkha something more 
than the corporeal sufferings of man . It rather depotes in 
Buddhism the widest possible concept of the unideal. Together 
with anicca and anatta , duhka denotes the basic character of 
early Buddhism , Stcherbatsky 6 points out that duhkha in 
philosophical Buddhism is a more comprehensive concept than 
that of suffering, sorrow , etc. Expressions like : the element of 
vision , cakšu , is duhkha all elements influenced ( Bāgrava - influ 
enced by desire to live ) are duḥkha , become unintelligible with 
such a sense attached to the word . What is meant is that the 
elements referred to are in a state of perpetual commotion or 
unrest , and that the ultimate goal of the world - process consists 
in their gradual appeasement and final extinction . This wider 
sense is already suggested by the old Buddhist credo , ye 
dharmāh hetuprabhavāh , etc. ? Vasubandhu 8 uses it in this 
sense when he says that the Buddha s method of salvation 

1. Cf. YS , II , 15. 
2. The insistence of the Buddha on the fact of suffering may be 

likened to the remark of Kant : Would any man of sound 
understanding , who has lived long enough and has meditated 
on the worth of human existence care to go again through 
life s poor play , I do not say on the same conditions , but on 

any conditions whatever ? Qd . IP . i , P. 364 . 
3. Angut tara Nikāya . 

4. XI , 146-150 ; 
5. Buddhism , P. 160 ; Mrs. Rhys. Davids , 1928 Edn .; 
6. The Central Concept of Buddhism PP , 48 ff . 
7. yedharmāh hetu prabhava hetum teşām Tathāgato byavadat ; 

tesim cayonirodha evamvadi mahāśramanah 
8. Abhidhama Kośa i , 3 . 
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consists in converting all utpattidharmas into anutpattidharmas 
i . o . , in stopping for ever the commotion of the forces in the 
process of life . With this meaning of duhkha attached to all 
the elements of life , Buddhism , of course , becomes a doctrine 
of salvation . From the point of view of Nirvūna , all the 
elements of life may assume one of two characters : they may 
either tend towards life , commotion , and turmoil ; then they 
are called sāsravāh , or influenced by passions . Or , they are 
anāsravāh i . e . uninfluenced by them and exhibit the opposite 
tendency towards reduction of life and appeasement . 


Anicca or impermanence : 


As important as the trait of duhkha and indeed its cause , 
is the anicca or impermanence which characterizes all the 
elements of life. Nowhere does the Buddha see permanence ; 
every thing is in a state of flux or becoming . As soon as there 
is a beginning, there begins , at that very moment , to be an 
ending . Everything , animate and inanimate , is putting together , 
a confection , samskāra . Even the eternal hills and the deepest 
ocean - depths grow into being and pass away as surely and 
quickly ( when compared with eternity ) as the butterfly . In 
fact, there exists no static moment when , becoming attains to 
beinghood . The duration of the life of a living being is 
exceedingly brief, lasting only while a thought lasts . 
à chariot -wheel rolls only at one point of the tire , and in resting 
rests only at one point, in exactly the same way , the life of a 
living being lasts only for the period of one thought . 
being of a past moment of thought has lived , but does not live , 
nor will it live. The being of a future moment of thought will 
live , but has not lived , nor does it live . The being of the 
present moment of thought does live , but has not lived , nor 
will it live . " 2 


Just as 


• The 


Of course it is obvious that an old man or a full grown tree 
is not identical with the babe or the seed . 


Strictly speaking, the elements of existence are momentary 
appearances , momentary flashings into the phenomenal world , 

1. Cf. BG . Ch . II , SI. 26 . 
2. Visuddhimagga, Ch. VIII, Translated BT . P. 150 . 
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out of an unknown source . 1 They are not related to each other 
either in time or in space, since they last only one single 
moment . 2 Thus a moment becomes a synonym for an element 
or dharma . The result is that elements in Buddhist thought 
do not change , but disappear , 3 and the world becomes a sort of 
cinema show . Disappearance is the very essence of existenco . 
What does not disappear does not exist.4 


Anatta or Self - lessness : 


Why are all elements of life , without exception , anicca , 
nay , momentary ? The answer is furnished by the third funda 
mental concept of Buddhism , viz . , that of self - lessness or 
anatta . This latter concept is inseparable from the dootrine of 
impermanence. The pith of the doctrine of self - lessness is 
that there is nothing changeless in things , nothing like an 
eternal Atman or self. “ The world is empty , O Ananda , means 
that it is empty of a self . What is empty ? The five seats of 
the five senses , the mind , the feeling related to the mind - all 
these are void of a self or aught self-like .” 6 Every object , 
including living beings , thus , is a process or stream of moments 
and is no more constant than a flowing river into which one 
cannot step twice. Whatever continuity it possesses is , there 
fore , that of an everchanging identity . 


The term Atman in the expression anatta means a person 
ality , an ego , an individual, a living being, a conscious agent , 
etc. ? The point is that whatever is denoted by these terms is 
not an ultimate faot, but a mere name for a multitude of inter 
connected facts . The self - lessness or nairātmya is but the 
opposite of dharmatā or the existence of ultimate realities . 
It must be emphasized that Buddhism never denied the exist 

1. The Central Concept of Buddhism P. 37 ; 
2. SDS . II, P. 20 ; 
3. Katha Vatthu , XXII , 8 - ekaoittakhanika sabbe dhamma ; 
4. Cf. The truth is that we change without ceasing and that 

the state itself is nothing but change " Creative evolution , 

P. 2 . 
5. Buddha & the Gospel of Buddhism , P. 96 , A. Coomara 

swamy . 
6. Samyukta Nikaya IV , 54 ; 
7. The Central Concept P. 26, 
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ence of a personality or a soul in the empirical sense . What it 
asserts is that soul or self is not an ultimate reality . Hence 
the technical term denoting the individual in Buddhism is 
santāna, i . e . , a stream of interconnected facts, both physical 
and mental . 


The Individual : 


At this stage the question what according to Buddhism is 
the individual or Jiva must be directly raised ; for, the doctrine 
of deliverance concerns the individual and the nature of the 
deliverance will be determined , as we have seen in other schools 
of thought, by the concept of the Jiva . 


M. Poussin 1 observes that the facts are well - ascertained 
and beyond discussion : ( i ) Sākyamuni does not admit the 
existence of a self or ātman , a permanent individual ; ( ii ) Ho 
teaches that the so - called self is a compound of material and 
spiritual elements called skandhas ; ( iii ) but , nevertheless , he 
teaches rewards of actions in a future life . 


Skandhas : 


In Buddhism , then , man , the seeker after deliverance , is 
an assemblage of different properties or qualities , none of which 
is equal to self. These constituent qualities have been grouped 
into five classes each being called a skandha These are ( i ) the 
material qualities or ripa skandha ; ( ii ) Feelings or vedanā 
skandha : ( iii ) abstract ideas or samjñā skandha ; ( iv ) tenden 
cies of the mind or samskāra skandha and ( v ) the forms of 
consciousness or vijñāna skandha . 


( i ) Rūpa skandha comprises 28 items in all. They are the 
four elements earth , water , etc. , each being composed of atoms; 
the five sense organs , the eye, the ear, etc., the five attributes 
of matter such as colour , sound , smell , taste , touch , the two 
distinctions of sex ; the three essential conditions , thought , 
vitality and space ; the seven qualities of living bodies, buoyancy , 
elasticity , power of adaptations , power of aggregation , dura 
tion , decay and change ; and the two means of communication , 
gestures and speech . 

1. The way to Nirvāna , P. 34 . 
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( ii ) Vedanā Skandha or feelings are divided into six classes 
as they are immediately apprehended by each of the five senses 
and , sixthly , by the mind , through memory . Further , they 
have been subdivided into 12 classes , for each of the six may be 
either agreeable , disagreeable or indifferent. 


( iii ) Samjñā Skandha denotes abstract ideas or the percep 
tions which are divided into six classes corresponding to the six 
classes of feelings, e.g. , the idea blue or the idea of a tree is 
classed under sight , the idea of sweetness under tastes and 


2 
SO on . 


( iv ) Samskāra Skandha or pre - disposition group has 52 
divisions ( 51 according to Warren s Translation ) . These are not 
mutually exclusive. Besides, some of these include , or , are the 
same as , the items shown in the classes given above . The 
distinction is that while the member : of the samskāra group 
are given from a subjective point of viow , those given in the 
earlier groups are more objective . Instances of the samskära 
are contact , phassa ; feelings , vedanā ; abstract ideas , samjña ; 
the regrouping of ideas , cetanā , etc. 


( v ) Vijñāna skandha or the consciousness - group is , in fact, 
only an amplification of thought , " a member of the Samskara 
group . It is divided into 89 classes according to the merit or 
demerit resulting from different thoughts . According to T. W. 
Rhys Davida, these subdivisions are not very vital for under 
standing the Buddhist scheme of Nirvāņa . 


“ The first or the form - group i . e . , Rüpa Skandha is like a 
mags of foam , gradually forming and vanishing . The second , 
the Vedanā Skandha , is like a bubble dancing on the face of 
water . The Samjñī skandha is like an uncertain mirage in the 
gun - shine. The Samskāra group is like the plantain stalk 
without firmness or solidity . The Vijñāna group is like a 
1 . BT . P. 488 gives a different account of a five - fold division , 

viz . , happiness , misery , gladness , grief , and indifference , 
each of which may be conjoined to consciousness either 

meritorious , demeritorious or neither . 
. Here also Warren s account differs - vide P. 488 , Ibid. 

Buddhism ; 
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spectre or magies illusion ." 1 These 

These five skandhas may 

bo 
understood as respectively standing for matter , feelings, ideas , 
volitions and other faculties and pure sensation or general 
consciousness . According to Stcherbatsky , ? the group of ripa 
or matter represents only sense - data . The self or soul is re 
placed by feelings, ideas , volitions and pure sensations . 
the entire scheme suggests that man is an epitome of matter 
and mind . 


The physical elements of personality including its outer 
environment are represented hy the rīſpa skandha The mental 
elements are distributed among the remaining four. The 
Upanişadic expression , nāma -rupa is often employed to denote 
the enire individual. Then nama would denote tl.e last four 
groups or mind , while rūpa stands for the material frame. 


The absence of an enduring self , ātman or substance , is the 
distinctive thesis of Buddhism , as already pointed out above 
Then is there no single agent responsible for the actions per 
formed by the individual and obliged to reap the fruits of such 
actions ? ; none transmigrating and destined , eventually , to 
achieve Nirvāņa ? The Buddha clearly declares 3 that form or 
rūpa is not the ātman or agent in question . For , were it so , 
form would not tend towards destruction and it would have 
been possible to say of it : - " Let my form be this way ; let not 
my form be that way . But form in fact tends towards 
destruction and it cannot be altered at will . Therefore, it is 
not the ātman . Similar is the case with regard to all the 
remaining four groups . So done of them may be deemed the 
self of man . All these groups are equally transitory and evil . 
Hence , none of them deserves to be the self or I . " Acoord 
ingly , as respects all forms whatsoever, past , future or 
present , subjective or external , gross or subtle , mean 
exalted, far or near , the correct view in the light of the 
1. Spence Hardy s Manual ; Samyukta Nikaya iii , 142 . 

phenapinļāpamamrūpam vedanā bubbulūpamā | 
marioikūpamägafjñā , sankhārakadalūpam , 

māyāpaman caviññādam dipitädiccabandhuna " 
2. The Central Concept P. 6 . 
3. Mahāvagga , 1 , 6. BT , PP . 146-7 . 
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highest knowledge is as follows : “ this is not mine ; this am I 
not ; this is not myself . " This formula is extended to the 
remaining skandhas also . 


Thus , in Buddhist thought , right from the beginning no 
self i . e . , no unity or a permanent feeling or thinking entity has 
had a place . There is only the body which is a visibly com 
posite , growing , decaying thing and a number of associated 
phenomena like feelings , perceptions , etc. That these inner 
states depend on a self is an unwarranted surmise ; for , there 
can be no connection between being and hecoming . 

" There 
are perceptions, but we do not know a perceiver. 

The 
conclusion of the above discussion is that man , the seeker 
after deliverance , is made of the five skandhar ; he is the 
compound and no compound can be an individual , a being. 


This striking concept of man may be best illustrated by 
the simile of the chariot given in the Milinda Pañhā . 2 
Milinda asks Nāgasena, the Buddhist sage : " What is your 
name ?” “ I am known as Nāgasena, but Nagasena is only a 
term , appellation , designation , mere name , mere empty sound , 
for there an individual does not exist " . “ But ” , says Milinda , 
“ if the individual does not exist , who is it, then , who furnishes 
you with robes , food and so on ? Who is it who keeps the 
precepts of the Buddha ? ...... Do answer me . 

Are not your 
body , feelings, sensations , volitions, cognitions , Nāgasena ?." 
Nāgasena answers in the negative and Milinda concludes : 
" You speak a falsehood , a lie.” Now Nāgasena asks Milinda : 
" Did you come on foot or in a chariot ? " . “ I came in a 


1. Cf. 


“ For my part , when I enter most intimately into what 
I call myself, I always stumble on some particular percep 
tion or other , of heat or cold , light or shade , love or hatred , 
pain or pleasure . I nover can catoh myself at any time 
without a perception , devor can observe anything but the 
perception ..... and were all my perceptions removed by 
death and could I neither think nor feel , nor see nor love , 
nor bate , after the dissolution of my body , I should be 
entirely anpibilated , nor do I conceive what is further 
requisite to make a perfect non -entity ” . Hume s Works , 

Vol . I , PP . 13 ff. Qd . IP . i , PP. 393-4. 
2. SBE , XXXV , i , P. 40 , BT, P. 129 ; 
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chariot." " If you came in a chariot , explain to me what a 
chariot is . Is the pole , the chariot ? " , Milinda confesses that 
neither the pole , nor the axle , nor the wheels, nor the frame, 
nor the yoke , nor any part of the chariot , is the chariot . 
Nāgasena concludes : “ When you said I came in a chariot , 
you spoke a falsehood, a lie ; there is no chariot ” For , as it is 
said elsewhere : “ Just as the word chariot is but a mode of 
expression for axle , wheels and other constituent members 
placed in a certain relation to each other, but when we examino 
the members one by one , we discover that , in an absolute sense , 
there is no chariot , just as the words house , fist , lute , 
army , city , tree are only modes of expression for collec 
tions of certain things disposed in & certain manner , in exactly 
the same way , the words living being and ego ’ are only 
modes of expression for a complex of bodily and non - bodily 
constituents " !. 


" If you infor an entity behind an individual man , you 
must also logically infer it behind every individual thing , such 
as a chariot. Buddhists reject both entities and Plato , equally 
logically, accepts both , when he recognizes in a bed the exist . 
ence of some one form which includes the numerous particular 
things to which we apply the same name. ” 2 


None the less , may it not be suggested that, among the 
constituents of man , the mind or consciousness is his enduring 
self , responsible for the unity of his thought and action The 
Buddha rejects such a suggestion . Even the ignorant, uz 
converted , man may conceive an aversion for this body , which 
increases or wastes . away . But that which is called mind , 
intellect , consciousness – here the ignorant man is not equal to 
conceiving an aversion . Because , from time immemorial the 
ignorant man has held the notion : -- This is mine , This am I , 
this is myself. But it were better if the ignorant man regarded 
the body as the self rather than the mind . Because it is evident 
that this body lasts for some time, a year or twenty , or a 
hundred years. But what is called the mind or consciousness 
inoefaantly perishes ,and springs up.3 
t . Visuddhjmagga . BT . P. 133 ; 
2. E.J. Thomas, Buddhist Soriptures, 119 . 
3. Summarised from the Samyukta Nikaya, vide BT. PP. 150 ff, 
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The conclusion that seems to follow from the considera 
tions so far adduced may be expressed in Rhys Davids words : 

Sākyamuni acknowledged the reality of the emotional and 
intellectual dispositions, but he refused absolutely to look upon 
them as a unity . There should be no mistake about it . Yet 
the position is also so original that there is a great temptation 
to attempt to find a loop - hole through which at least a covert 
or esoteric belief in a soul and in the future life ( of a soul) can 
be recognised in some way . There is no loop - hole and the efforts 
to find one have always met with unswerving opposition both 
in the scriptures and in extra canonical works." 


Notwithstanding this categorioal assertion , Mrs. Rhys 
Davids in several of her books insists that the oonolusion drawn 
above is a falsification of the original intentions of the Buddha . 
She argues 2 that great world religions like Buddhism invari . 
ably show a More of some kind in man and never a less as the 
Buddhism which has survived in the Pitakas does , 3 This un 
fortunate result she attributes to the work of monks who 
allowed their ideals of life - and - self - negation to obscure the im 
manent self which the Buddha originally assumed in consonance 
with the Upanişadio teaching on the subject . Monkish ideals 
have made Buddhism pessimistic . Their pre - occupation with 
the study of the mind has led to the ignoring of the minder . 
That , in fact , the Buddha taught a more in man and assumed 
man s self to be identical with the Upanișadio Atman is proven 
by the fragments which have survived in the Pitakas. In the 
Vinaya Pitaka 4 the Buddha is shown as asking the thirty 
sportive young men looking for a woman : “ What think you ,, 
young men ? What is better for you ? that you should seek a 
woman or yourself ?” This passage has striking resemblance 
to the Chandogya . VIII , 1 , 15 and the Buddha is evidently 
referring to a supremely significant reality immanent in the 
young men whom he was addrossing. Again , bis words in the 
1. Dialogues of the Buddha , I. P. 189 ; 

Buddhism , its birth and dispersal ; revised edition , 1984 . 
3. Säkya or Buddhist origins. PP . 54 ff. 

1 , 13 " katama nukhu tumbakam varam yam va tumbo 

ittimgu veseyyátha , yamvā attānam gavesey gatha ti 
3. tadanvençavyam tadvāva vijijjasita vyam . 
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Mahāparinibbāna sutta : " Live as they who have the self for a 
lamp , for a refuge, as they who have dhamma for a lamp , for a 
refuge, and none other ” I refer to the self as God in man and 
not mere self - reliance or self - confidence . No weak transient 
creature can be lamp or refuge. Attā in this context means , 
rather , the God Self, the innate power , in every man , to evolve 
from his actual into his potential self, to grow from manhood 
into the Godhead latent in man.2 


This positive interpretation of attă seems to gain further 
support from atleast one celebrated sermon of the Master on 

the Burden and the Bearer of the Burden 3 " And what , 
O priests, is the burden ? The five attachment groups , viz ., the 
five skandhas. And who is the bearer of the burden ? The 
individual, the venerable 80 -and - so of such - and - such a family . 
He is the bearer of the burden ." This passage apparently 
contemplates a something other than the five groups who board 
them , the burden . 


On the other hand , it must be recognized that while the 
Buddha tells us what the attā is not , he does not state what 
it is ; 40 that there is room for divergence of views . A wander 
ing monk Vaochagotta puts the Buddha the direct question : 
Is there the ego ? ( attā ) . The exalted one was silent. 

How , 
then , is there not the ego ?" Still the Budha maintained silence . 
Aftor the questioner went away , the Buddha explains that by 
his silence he mpant to disagree with the two heresies of the 
permanence and annihilation of the ātman or self. From this 
episode, Oldenberg , concludes that the Buddha s silence arose 
from his reluotance to shook a weak.mindod hearer by asserting 
that, in fact, the self is a fiction . But , were it so , Nirvana 
must mean annihilation , a suggestion that the Buddha 
repudiates . Nirvāpa is only a nega tion of the flux . What 
Beems to follow from the Buddha s silenoe is that the Self of 
man is nothing empirical, that, without transcending experience, 
we cannot make assertions about the reality behind the 
phenomena of life . 

1. The Dialogues - ii, 20 ; 
2. Cf. The Dkamapada Versos 100 and 380 ; 
3. BT . PP . 159 ff . 4. Adapted ; 
5. Buddha P. 273 ; 6. IP : 4, P. 287 ; 
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Man s moral responsibility : 


The individual, caught up in the incessant flux of life and 
aware that all life is suffering, is naturally eager to seek a way 
out of it . 

He may not take comfort in the thought that he 
has no permanent self or that he is just a combination of 
skandhas and avoid the responsibility to seek the path leading 
out of sorrow . Buddhism has always waged incessant war 
against the more nihilists or năstikas and the fatalists 1 who 
deny the law of causality , especially in the realm of acts and 
their consequences. The Buddha taught : to say that man , 
when the body dissolves , is cut off, perishes, does not exist any 
longer , that is heresy , heretical belief, heretical jungle , heretical 
wilderness . 


Indeed it is the heresy , the mithyādſsti, the most 
dangerous among human errors and sins. To reconcile the 
position that man has no permanent self to transmigrate with 
the doctrine of the inescapable reward for his actions , one has 
to agree with H. C. Warren 4 that Buddhism recognizes rebirth 
of character and not transmigration of a self. What is reborn 
is not a self but character , as Rhys Davids says. Thus the 
motal responsibility for one s actions is squarely placed on 
oneself and there is no way to shirk it. The way out of the life 
of suffering must be trodden by each seeker after Nirvāņa . 
No grace from on High , no miraculous salvation through the 
efficaoy of vicarious suffering, is there for the Buddhist aspirant 
to raly on . 

The last reported words 5 of the Buddha inspire 
him , “ Behold now , brethren , I exhort you saying , Decay is 
inherent in all component things : Work out your salvation 
with diligence. The Buddha only gives guidance but does not 
save . His teachings indicate the manner in which one must 
strive to reach the goal of holy life-brahmacariyam . In his 
.1. Brahmajälasutta 

2. Way nirvana, P. 45 ; 
3. • “ To believe in a self is a hereby ,dçsți, the satkāyadçsti, 

but not a sin . A believer in the self may be reborn as a 
god and even as Brahmã. On the contrary , the denial of 
the reward of actions in a future life is a sin like murder , 

theft eto ." Way to Nirvåna , P. 46 F.N. 
4. BT . , P. 234 . 
6. The Maha Parinirvana Sutta , BT., P. 109 ; 
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Bermon at Saranath , for instance , the Buddha declares : “ If ye 
walk according to my teaching , ye shall be partakers , shortly , 
of that for which noble youths leave their homes and go into 
homelessness, the highest end of religious endeavour . Yo shall , 
even in this present life, apprehend the truth itself and see it 
face to face . " . 


The four noble truths : 

The teachings of the Buddha which the seeker after 
Nirvāņa , the āryasrāvaka , must heed and master indeed , which 
constitute the essence of Buddhism - are the four celebrated 
āryasatyas, sacred or noble truths . The first is the sacied 
truth of duhkha or sufferitg, viz . , birth , old age , sickness, death , 
contact with the uploved things and separation from loved ones 
are all suffering , 2 The second sacred truth is duhkha - samudaya 
or the origin of suffering. It is the thirst , tanhā, leading from 
birth to birth together with lust and desire , nandirāgasahagatā 
the thirst for pleasures , kamatanhà ; for being , bhavatanhã ; for 
power or prosperity , vibhavalanhä . The third sacred truth 
relates to the extinction of suffering, duḥkhanirodha . It 
consists in the extinction of this very thirst by the total wiping 
out of desire , aśeşavirāganirodha, letting it go , expelling it, 
separating oneself from it , giving it no room . The last sacred 
truth is the maggo or the path leading to the extinction of 
suffering, viz . , the noble eight - fold path . 


While a general discussion of the first sacred truth was 
attempted above , a clear understanding of it in accordance 
with the Buddhist scheme is necessary to get an adequate idea 
of that state of bondage , whence deliverance is sought. The 
two tenets of the origin of suffering and its extinction duhkha 
samudaya and nirodha comprise the sum of all human destiny . 
How does duhkha arise is tantamount to the question how does 
human life arise ; for, as was stressed above , all life is suffering . 
The second and third sacred truths state in general terms that 
suffering is born of the thirst ( for being ) which leads from birth 
to birth and that its extinction is secured by the annihilation 

1. Vinaya Pitaka I ; ; 
2. The sature of the truth of suffering, dubkba , has been dis 

cussed above . 
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of this self same thirst . A complete picture of the process by 
which suffering ( or life ) is engendered is furnished by the 
Buddhist formula of pațiccasamuppāda which is second in 
sacredness only to the four ariyasaccas . In the Mahādidāna 
suttal the Buddha affirms that it is through not understanding 
this doctrine that mankind is like to an entangled warp or to 
an ensnarled web and fails to extricate itself from punishment , 
suffering, perdition and re - birth . The chain of dependent origi 
nation in a generally accepted form is as follows : “ By reason 
of ignorance or avidyā , dispositions or samskīras arise : 2 by 
reason of dispositions , consciousness or vijñāna arises ; by 
reason of consciousness , name and form or nāmarūpa arises ; 
by reason of name and form , the six fields, i. e . , senses and 
objects , the sadāyatanas arise ; by reason of the six fields, the 
co -operation of the organs and consciousness , sparsa , begins ; 
by reason of this co -operation , definite sensations , vedani , 
arises : by reason of sensations, the awakening of the trsņā or 
craving takes place ; by reason of this awakening of the sexual 
instinct , various pursuits in life , upadana , arise ; by reason of 
these pursuits, life , i . e . , various conscious activities , bhava , 
ensue ; by reason of life , rebirth , jāti , follows ; by reason of 
rebirth , new life, decay , death , pain , lamentation , etc. , jarā 
maranago kaparivedanaduḥkhadurnanastā , ensue.3 


Of these twelve links , avidyā and samskīra refer to the 
former life of the individual concerned ; the next eight from 
vijñāna to bhava pertain to the present life ; and the last two 
jäti and jarāmaraņādi, belong to the future life . In his The 
Central Concept, Stcherbatsky points out that the twelve 
linked chain does not represent an evolution in which one 
member produces the next , e . g . , vijñāna does not produce the 
nāmarupa , as the samkhyan buddhi produces the rest of the 
psycho - physioal organism . In fact, as soon as the first moment 

1. BT , PP . 202 ff.; 
2. Stcherbatsky equates this with karma ; the Central Concept 

PP . 106 , 107 ; 
3. In the translations of the sanskrit termas Steherbatsky s 

renderings have been mainly followed . Cf. PP . 29 ff, of 

The . Contral Concept , 
4. P. 28 , F. N. 
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life , i . e . , vijnīna , appears , all the five groups are alrcady 
present . Vijñāna must be understood in this wheel of life 
as a technical term denoting the first moment of a new life 
arising on acoount of pre - natal forces, avidyī and samskāras. 


The next seven members mark the stages of the develop 
ment of the embryo into a child , youth and grown -up man . 
The trsnā stage corresponds to maturity , when new karma 
begins to be formed . The two last members briefly refer to 
future life , 


In depicting the origin of life, this formula , at the same 
time , depicts that of all suffering, too . By removing the 
earlier links , the succeeding links of the chains are broken and 
sufferings are annihilated . What comes out prominently from 
this delineation is that “ We be , because we thirst for being ; 
we suffer because we thirst for pleasures . \ Vhomsoever this 
fierce craving , full of poison , overcomes in this world , his 
sorrows increase like the abounding birana grass . 


2 


Avidya : 

From the chain of dependent origination , it is clear that, 
according to the Buddha , the ultimate cause of life and suffer 
ing is avidyā or ignorance . But who is ignorant and of what is 
he ignorant ? So far as early Buddhism or the Buddhism of the 
Pitakas is concerned , avidyā bas no cosmogonical power as it 
has in Advaita Vedānta ; 3 it simply stands for the ignorance of 
the four sacred truths . The question is discussed in the 
Visuddhi Mārga : 4 “ What is ignorar 

“ What is ignorance ? Want of knowledge 
Suppose consciousness or vijñāda were not to descend 
into the maternal womb , pray , would name and form 
consolidate in the maternal womb ? ” the Buddha asks 

Ananda ; BT . P. 207. 
2 , Dhammapada XXIV , 335 ; 
3. Later Buddhist texts aupport the correspondence between 

the Advaitio Maya and the Buddhist avidyā . The Buddha 
says to Sariputta in the Prajñāpāramita : Things exist in 
so far as they do not exist in truth . In so far as they do 
not exist , they are called avidyā i , e . , the non existent, or 

ignoranoe . Quoted in Buddha . PP . 237-3 , Oldenberg . 
4. BT , PP . 170 f ; 
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concerning misery , duhkha, the origin of misery, the cessation 
of misery and the path leading to it." 1 The Buddha sometimes 
spoke of avidyā as beginningless . 2 At other times , he used to 
say : On the arising of the depravities depends the arising of 
ignorance . Similarly , the desire for existence also was treated 
as without beginning , though possessing a definite dependence . 
Al this adds up to the position that the wheel of existence is 
without known beginning and that both ignorance and desire 
are its roots.4 


Thus avidyā is a positive entity in early Buddhism and not 
a fictitious category as conceived by Advaita Vedānta . 5 The 
significant idea that the origin of the world of suffering has 
been conditioned alike by avidyā and trsnī has been graphically 
expressed in the Lakāvatira : 6 trenā or desire is the mother 
and avidyā or ignorance is the father of the individual and his 
sorrows . 


Of avidyā the Buddba says : 8 Just as in a peaked house , 
O brethren , whatever rafters there are , all converge to the 
roof- peak , resort equally to the roof- peak, all go to junction 
there , even so , whatever wrong states there are all have their 
root in ignorance , referred to ignorance , fixed together in 
ignorance, go to junction there . Again : Whatever misfortunes 
there are here in this world , or in the next , they all have their 
root in ignorance , avijjāmülakā, and are given rise to by 
longing and desire . 9 


1. Samiaditthi suttanta , Majjhima Nikāya . 
2. " As I have told you , o priests , the first beginning of 

ignorance cannot be discerned , nor can one say , Before a 
given point of time there was no ignorance ; it came into 

being afterwards ” ; BT . , P. 171 . 
3. Ibid. P. 171 . 

4. Ibid . P. 175 . 
5. The Buddhist Doctrine of Flux , P. 258. In later Buddhism 

there is a change towards assimilation to the Advaitio view 
of . Salistambasūtra : tattvepratipattimithyāprti pattitvo 

ajñānam avidya , Qd , in the S iksāsa muccaya, P. 222 . 
6 . P. 140 , Qd, in The Basic Conception of Buddhism , V. 

Bhattācārya , P. 38 ; 
7 . Cf. Dhamma Pāda verses 294, 295 . 
8. Samyukta Nikaya XX , 1 ; 
9. Itivuttaka , 40. Cf. The BU , IV , 4 , 6 , 7 . 
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Dharma as Law : 

Here may be noted the basic agreement between the 
Buddha and the Vedic tradition as regards the cause of suffer 
ing and bondage . The entire chain of dependent origination 
throws into relief the Buddhist conviction that the whole world 
including the life of man is subject to the reign of law or 
dharma . For the Bnddhist what has been made , samskrta , bas 
existence only and solely in the process of being made . 
Whatever is , is the process of a being . The world is the 
world s process , the formula of causality is the expression of 
this process , at least of that part of it which concerns man . 
" Life according to Buddhism is neither a metaphysical thing 
nor a physical thing , but a metaphysical grasping itself, a 
mental self - contained process . It is not a self - identity, but an 
ignorance about itself. ” 2 


The category of samskāra also implies the dootrine of 
karma , the law of moral retribution . What appears to be a 
man s body , is in truth , “ The action of his past state , which , 
assuming a fom , has become tangible.3 


Samskāra and dharma are the two buddhist terms for all 
things whose being consists in their mutual relation . All 
dharmas are anattā or not - I . But in this world of imperma 
nence and selflessness , there reigns the absolute law of 
oausality , a fact on which rests hope of man s full deliveranoe 
from sorrow and bondage. 


The Adhikārin or Candidate for Nirvāņa : 

Now , the question rises as to who , according to Buddhism , 
are entitled to strive for complete deliverance. Who are the 
proper candidates for the highest result of religious life, 
Nirvana ? “ One deep divergence must be named . The Buddhist 
scheme proclaims the ultimate salvation of all beings, Christia 
1. The Rgveda , X. 129 , 4 

X. 129 , 4 - kåmastadagresamavartatágre 
manaso retah prathama myadäsīt ; - also makes desire, the 
root of the world process kaipabandhanamevedam nādye 
datjha bandhanam Vyasa : also Ci , Atbarva Veda IX , 2 , 

19-20 . 
2. Buddhiom , its place in the mental life of mao kind , P. 81 , 

Dahlke , 
3. Aiguttara Nikāya. 
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nity in its most widespread historic forms.still condemns an 
uncounted number to endless torment and unceasing sin . " 
This absolute catholicity of Buddhism follows from the injunc 
tion of the Buddha himself : O ! monks, live and preach the holy 
life for the good of all people , for the happiness of all , out of 
compassion for all ; ( for promoting ) the goal of all, atthayā for 
the good , weal of gods and men.2 While all are entitled , nay , 
expected , to tread the path leading to deliverance , the actual 
stage of deliverance is deemed attainable by the monks alone . 
For , “ full of hindrances is household life, a path defiled by 
passion ; free as the air is the life of him who has renounced all 
worldly things. How difficult is it for the man who dwells at 
home to live the higher life in all its fullness, in all its purity , 
in all its bright perfection ! " 3 However , an exception was 
made in favour of pious lay disciples , upāsakas and upās : kas. 
“ I tell thee O ! Mabānāma , that between a lay disciple who has 
attained the stage of deliverance and a monk freed from all 
inpurity, there exists no difference as regards the state of their 
deliverance ." 4 But lay or clerical , all aspirants to Nirvāņa are 
expected to be intelligent enough to grasp and act upon the 
teachings of the Buddha . “ The doctrino may be mastered by 
any intelligent man for himself ; such a one may be onlightened 
and is expeced to act acoordingly . ” 5 


It is well - known that irrespective of caste and class 
distinctions , all people could and , indeed , did join the Buddhist 
order and attain Nirvāņa . 


The means to Nirvana , or the ethical life : 

The way out of the sufferings of life, duḥkha , which the 
candidate has to tread is set forth as the fourth sacred truth , 
otherwise known as the noble eight -fold path , ariya astāngiko 
maggo . The principle underlying it derives from the conviction 
of the Buddha that there operates in the actual world dharma 
as the norm , and a strenuous moral life in consonance with the 

1. J. E. Carpenter , Buddhism & Christianity, 1923, P. 306 . 
2. Vinaya Pițaka I , 1 ) , l . yassattbāya kulaputta sammadeva 

agarasma anagāriyam pabbajanti , 
3. Tevijjasutta , i , 47 ; 
4. Samyukta Nikāys, 
5. Samyukta Nikāya XVI , 3 , BT . P. 410 .; 
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dharma must eliminate all sorrows , which are but the symptoms 
of deviation from it . The mor ! ideals embodied in the noble 
eight - fold path are not subjective fancies or the 
products of the evolutionary process . They are rooted in the 
soul of the universe . They are the only realities on which we 
can safely count . The redemption of man in the grip of 
manifold sorrows consists in the actualization of the universal 
dharma . Insight into dharma , dhammavipassanā, is enlighten 
ment . The end of the eight- fold path is the winning of insight , 
" the attainment , comprehending and realizing , even in this life, 
of emancipation of heart and emancipation of insight . " The 
light which the seeker after deliverance is advised to seek 
amidst the encircling gloom of sorrow and suffering 1 is none 
other than the wisdom embodided in the eight- fold path . 


or 


The eight factors ideals constituting the path are 
right views , samyakdrsti ; right aspirations , samyaksamkalpa ; 
right speech , samyakvācā ; right conduot , samyak karma ; 
right livelihood , samyakījiva ; right effort , samyakvyāyāma ; 
right mindfulness, samyaksmrti ; and right contemplation 
samyak samadhi. 


The right views are those which are free from supersti 
tions and delusions . What we do reflects what we think . 
Wrong acts result from wrong beliefs and not from any original 
sin . The most deadly of these wrong beliefs is the superstitious 
and persistent clinging to an imaginary self or individuality. 
All sufferings may be traced to the vain endeavour to maintain 
one s ego or self against the rest of the world . All wrong and 
immoral behaviour stems from this pathetic faith in one s 
private self. The first step , therefore, towards final deliverance 
consists in getting rid of this superstition and the rest which 
follow in its wake . To remove wrong views , right knowledge is 
needed - knowledge which is to issue in proper conduot ; for, 
in Buddhist psychology , will and intelligence go together. 


2 


A more tochnical sense attached to tbe right views . refers 
to the knowledge regarding the four noble truths . 3 


1. Dhamma Pada XI, 146 , 
2. IP, i , P. 420 ; 


3 , BT, P. 37.8 ; 82 
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Right aspirations is a product of right vision . It should 
be such as is worthy of an intelligent, earnest , man . " It is the 
longing for renunciation ; the hope to live in love with all , the 
aspiration of true humanity . ” ! Giving up the idea of separate . 
ness , the aspirant works for the whole.2 


Aspirations must be translated into actions . Hence , upon 
its heols follow right speech , right action and right living . “ To 
abstain from falsehood , to abstain from backbiting , to abstain 
from harsh language and to abstain from frivolous talk is 
called right speech .” 3. It is kindly , open and truthful. 


7 


4 


- 


Right conduct is peaceful, honest , pure , in a word , un 
selfish , behaviour. Sacrifices, spells, prayers , which usually 
figure prominently in other religions have no place in Buddhism . 
“ Better homage to a man grounded in the dharma than to 
Agni for a hundred years ." “ No river can cleanse the doer of 
evil , the man of malice, the perpetrator of crime ...... Have thy 
bata here , even here , O Brahmin , be kind to all living beings . 
" Not superstitious rites but kindness to servants , underlings , 
respect to those deserving of respect , self - control coupled with 
kindness in dealing with living creatures these and virtuous 
deeds of like nature are verily the rites that are everywhere to 
be performed ." S What the Buddha did was to infuse moral 
significance into the forms of ceremonialism rather then seek to 
uproot it altogether . " Anger, drunkenness, deception , envy , 
these constitute uncleanliness, not the eating of flesh . With 
rate ethical insight the Buddha proclaims the eternal moral 
law that should govern the dealings of man with man and 
nations with nations : “ Never are enmities appeased through 
enmity ; they are appeased through non - enmity ( friendliness ) 
only - this is the eternal law . " 7 


1. Ibid ; Sutta vibhanga ; 
2. In the Mahayaua , the aspirant resolves ; I must bear the 

burden of all creatures - Vajradhvajasūtr.. 
3. BT . , P. 373. ; 
4. Essence of Buddhism , P. 230, Lakshminarsau ; 
5. Asoka s Pillar Ediot ( vii ) ; 
6. Cf. " It is not that which entereth into a man that defileth 

him , but that which cometh out. " 
7. Dhamma Pada I, 5 . 
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Right action issues forth in right livelihood , which bringe 
hurt or danger to no living being . It must be free from lying , 
doceit , and fraud . Manufacture of arms , service in the army , 
etc. , are obviously out of bounds for an aspirant to Nirvana . 


So far, the uprightness and purity of external conduct 1 
have been emphasized , but inner purification is necessary 
for integrity and sanctity. The last three steps , right effort,, 
mindfulness and contemplation refer to the achievement of 
inner purification . 


>> 2 


3 


Selftraining and selfcontrol form the essence of right effort . 
The object is to prevent the rise of evil impulses. This implies 
the inhibition of the wicked , and the reinforcement of virtuous , 
impulses . 

All that we are is the result of what we have 
thought ; it is founded upon our thoughts ; it is made up of our 
thoughts . If a man speaks or acts with an evil thought , pain 
follows him , as the wheel follows the foot of the ox that draws 

- Karma is volition and the bodily or verbal 
action which follows volition ." 4 So great , indeed , bas been 
the emphasis on the purification of will and the consequent 
rightness of action that an oft - quoted verse s ruas thus : The 
eschewing of evil , the perfecting of good deeds , the purifying of 
one s mind - this is the teaching of the Buddhas . 


the wagon " ) 


In this connection , it is expedient to refer to the well 
known brahmavihaarajhīnas, 6 the divine state contemplations, 
than which Buddhism knows no better way of purifying the 
mind and raising it to the zenith of tranquillity. 

“ He ( the 
aspirant) with amity - consorted -mind abides suffusing one 
quarter, thus also the second ( quarter ) , thus also the third , thus 
also the fourth . So above , below , across , every way , by overy . 
whereness, the entire world with amity - consorted mind , with 
abundant , expanded , immeasurable unhate , unill - will suffusing 

The fact that conduot is the beginning of this religion 
appears from the passage : What is the first of the meritori. 
oions qualities ? Purity conduct, BT, PP . 285-287. 
BT . P. 373 ; 

3 . Dhamma Pada I, 1 .; 
4. Way to Nirvana , P. 70 ; 

6. Dhamma Pada XIV , 183 , 
6. Anguttara Nikāya and Abhidhamma quoted in Säkya , 

PP . 217–218 . 
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abides he . And thus again with pity - consorted mind he abides 
suffusing one quarter.... And then again with gladnes 3 - consorted 
mind he abides......And then again with poiso - consorted mind 
he abides suffusing one quarter with abundant , expanded , im . 
measurable unhate , unill - will suffusing abides he . 


The practice of this formula forms a part of the training 
of eroh aspirant who seeks to reach Nirväņa in this very life . 
Here is a recognition that one s real welfare , spiritual uplift 
ment , and inner purification are bound up with those of the 
rest of tne world . Moreover , it implies an effort, atonce at 
self - qualification and the upliftment of follow - beings . The 
process has been rightly described as tele - volition . This 
distinction is noteworthy when it is remembered that in the 
Yogasūtras, in which the self same practice is recommended , 
the aim is limited to self - purification.2 


Another way of expelling undesirable states of mind is by 
agubhabhāvanā or reflection on the evil of life . Tbus is en 
gendered disgust for all that is corrupt. , “ Whosoever under 
stands the truth of suffering in its four - fold aspect will 
acknowledge the falsehood of vulgar notions and will see 
pleasures and existence as transitory and painful, but he will 
not destroy his innato desire for pleasure , his thirst after 
existence . What is to be gained is a profound and efficacious 
feeling of the miseries of life, of the impurity of the body , of 
universal nothingness , to such a degree that the ascetic should 
see a woman as she really is , a skeleton furnished with 
nerves and flesh , as an illusion made up of carnal desire . Mind 
will thus be freed from love, hatred , and from every passion ." 3 


as 


1. sabbosattā sabbepāņā sabbebhūtā ca kevalá sabbe bhaddani 

paggantu makanoipāpam agama ; Qd . S äkya , P. 221 ; 

Cf. YS.I , 33. ; 
2. The current view among the scholars is that the Buddha was 

the author of the 4 Brahma viharas meant to be used by 
monks & laymon for self -culture . Mrs. Rhys Davids holds 
that here is an enjoining of man to work for the welfare of 

his follomen . Slákya, P. 232 ; 
3. M. Poussin : Transaotions of the third international congress 

of religions, Vol . II , P. 41 . 
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The effort to attain such clarity of vision through sell- training 
and self - control is right effort. 


So far has been considered that part of the noble eight 
fold path which may be subsumed under śīlam or the moral 
life. It has a three - fold cbaracter, the cula śīlan , the majjhi 
maśīlam , and the māhūśīlam . 1 The cūlaśilan which is obli 
gatory on all the followers of the Buddha consists of the 
following items : -ahimsī which includes not only non - killing , 
but also the practice of modesty and pity and results in 
kindness to all crentures ; asteya nonstealing, brahmacarya , 
continence , satya , truthfulness in speech . The aspirant at 
this stage must practise other positive virtues , e . g . , he must 
bind together those who are divided and thus be a peace maker . 
He should avoid all harsh language, vain talk and speak with 
nice regard for truth , inculca te the good doctrine and discipline . 
He does not seek gold or silver or collect uncooked grain . 
Thus , the aspirant eschews all possessions as well as worldly 
activities . 


The majjhimazilam has a wider scope . Injury even to 
plants is forbidden . The monk cannot store property like 
meat , drink , clothes , etc. Public spectacles and garnes detri 
mental to virtue must be avoided . The use of elevated couches 
and ornaments is taboo . No mean or vaio con ersation is 
allowed , much less noisy wranglings. Servile forms of duties 
and hypocritical craft must be avoided . 


The highest form of silam consists , besides the above , in 
not seeking a living by low arts and lying practices like divina 
tion , dream - reading , etc. It is at this stage that the Brahma 
vihāras, far - reaching , great , measureless prove indispensable . 
Such a bhikkhu who practises this highest form of conduct will 
bave nothing to do with woman , wrath and malice ; he is pure 
and self - controlled : 


Right mindfulness, smrti , must go along with right effort 
in order to make the latter effective. It denotes the aotive 
watchful mind whose tendency to roam about has been checked . 


2. Cf , BG , XVII 15 , 


1. Tevijja eutte ; 

MUKTI - 13 
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All emotions have to be disciplined for they are “ failures , 
disturbances of moral health and if indulged , become chronio 
diseases of the soul . ! Spiritual pride also must be carefully 
avoided through right mindfulness. “ Whosoever is pure and 
knows that he is pure and finds pleasure in knowing it becomes 
impure and dies with an impure thought . Whosoever is impure 
and dies and knows that he is impure and makes effort to 
becomo pure dies of a pure thought. ” On the mind depends 
dharma ; on the practice of dharma depends enlightenment. 2 


The next step is right samadhi under which may be 
subsumed the last three steps of the eight - fold path , Samadhi 
may be defined as an intentness of meritorious thoughts , 3 and 
may be analysed into the four Jhānas or trances . The first 
Jhana is a state of joy and happiness . It is born of seclusion 
and is full of reflection and investigation into the theme the 
aspirant has chosen for his contemplation . He bas , of course , 
already isolated himself from sensual pleasures and demerito . 
rious traits. The second Jhāna is also a state of joy and 
happiness, but they are born of deep tranquility . No longer is 
there either reflection or investigation . It is an interior 
tranquilization and intentness of thoughts . At this stage 
there is the predominance of intuition In the third Jhāna , 
there is the paling of joy . The aspirant is indifferent, contem 
plativo, conscious , and in the experience of bodily happiness . 
This state the arahants , eminent men , describe when they say , 
“ indifferent, contemplative , and living happily . ” In the fourth 
Jhāna there is the abandonment of happiness and misery , the 
disappearance of all antecedent gladness and misery . Now the 
aspirant has samadhi , 88 refined by indifference . 4. Here , 
perhaps , the reference is to a moment of unusual conviction 
and insight, followed by exalted religious ecstasy ending in 
abiding religious peace . 5 


1. Qd . IP. I , P. 423 . 
2 . “ oittad binodharma dharmadhino bodhih " Cf. Suttanipäta , 

stanza 916 ; 
3. Visuddhimagga Oh , iii , BT . , P. 288 ; 
4. Anguttara Nikāya iii , 88 - BT . , P. 288 ; 
5. T. W. Rhya Davids , Buddhism , P. 176 . 
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When once the stage of samādhi is reached , there is no 
possibility of falling back to a lower stage of life . What chiefly 
strengthens samadhi is the preceding state of conduct or silam . 


Both silam and samādhi are associated with prajñā which 
stands for the highest activity of the human mind and has 
supreme value from the religious point of view . Attempts have 
have been made in the Pali cannon and the Visuddhi magga 
to bring prajñā under one of the skandhas. In Buddhagoșa s 
day , samjñā, vijñāna , and prajñā were regarded as simple and 
complex modes of human insight . The skandhas represent the 
empirical point of view where the individual is treated as a 
separate entity . But when the individual nature is trans 
formed in to unity with the whole , prajñā displaces the 
empirical knowledge . The unregenerate experience vijñāna while 
the regenerate develops prajñā . Sense - cognition or vijñāna 
steadily develops , through sila and samādhi, into true insight 
or prajñā . It is prajñā which terminates in bodhi or en 
lightenmont. 


In the Buddhism of the Pali canon there is no place for 
grace . The aspirant has to be ātmsarna, ātmadīpa , self - reliant 
and self - guided . Through right effort , the supreme exercise of 
will, he can , just as the Buddha did , attain full enlightenment 
and Nirvāņa . “ Not even a god can change into defeat the 
victory of a man who has vanquished himself . The faith in 
the method of yoga to secure the highest insight or the saving 
knowledge is shared by Buddhism with other schools of Indian 
thought. But of course , the actual contents of the final insight 
are not iđeritical in all these schools. In the Nyāya - Vaiseșika 
and the samkhya - Yoga schools , e.g. , we saw that the yogio 
insight related to the qualitylessness of the self and the complete 
othetness of the self, respectively . In Buddhism , the succesful 
aspirant realises through samādhi and with prajñā the utter 
emptiness or anattā of the world , including himself. What the 
Buddha hiinself realized at the supreme moment of illumination 
is expressed in the Dhamma Pada 3 as follows : I have been 


2. Dhamma Pade , VIII, 105 , 


1 , IP , i, PP. 423-424 , 
8. XI, 153 , 164 ; 
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through a course of many births looking for the maker of this 
dwelling and finding him not ; painful is birth again and again . 
Now are you seen 0 ! bullder of the house ; you will not build 
the house again . All your rafters are broken . Your ridge - pole 
is destroyed ; your mind , set on the attainment of Nirvana , has 
attained the extinction of desires . 


What is perceived in the light of prajñā is the real nature 
of desire , tanhi, the co - worker with avidyā , which , together , 
fashioned this tabernacle of flesh . To perceive them truly is to 
destroy them for ever . Delusion fashioned it , safe pass I 
them - deliverance to obtain .” 1 The knowledge and the insight 
sprang up within the Buddha : -" My deliverance is unshakable ; 
this is my last. exis tence ; no more shall I be born again . 2 " 


Arhatship : 

As a result of the conjoint practice of sila , samadhi , and 
prajnā or moral self -culture , the aspirant treading the eight - fold 
path reaches the goal of Nirvāņa . The interdependence of these 
factors in effecting Nirvana is emphasized in the Mahā -Parinib 
bāna sutta : Samadhi perfected by the sīla or conduct proves of 
great advantage and yields the supreme fruit , mahapphalo ; 
insight, paññā , perfected by samadhi proves of advantage and 

1. Tije light of Asia , Book VI , ; 2. Majjhima, 28, BT , 
P. 338. The eight- fold path fs often divided into four stages where 
each is marked by the breaking of the fetters, samyojanas, binding 
man in samsāra . The first of these fetters is satkāyadpeti • the 
delusion of a personal self, the source of all sufferings. The second 
is scepticism or vicikitsă - about the Teacher, Dhamma, Order, the 
system of training , the past , present and future action of Karma 
and about the validity of the way. The third fotter is the 
silabbata parūmassai.e ,, the faith in efficacy of good works and 
ceremonies. Mere morality and good works would not suffice to free 
ourselves from lust , hatred and ignorance . One who has broken 
these three fetters is thy sotūpanna : - he who has entered on the 
stream and cannot be turned back . Cf. Dhamma Pada , XIII, 178, 
The fourth and fifth letters are Rāma, sensuality and patighū or 
malevolence . When these are redused , one becomes a sakıdagūmi , 
he who will but once le reborn in the world of men , But when 
these two fetters are completely destroyed , one becomes anūgāmi ; 
he has no fear of falling back. The last five fetters are rūparūga , 
the love of life on earth amidst forms , arūparāga, desire for life in the 
formless worlds , mūno, pride, uddhaccu , self - righteousness, and 
avijji, ignorance. To have got rid of all these 10 failings or fotters 
is to become an arahat , to win the blessedness of Nirvāpa . 
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yields the supreme fruit . And the mind , citta , perfected by 
paññā is purged of all īsavas , viz . , sensuality, individuality , 
delusion , and ignorance, kīma , bhava , dittha and avijjā . 


The crown of the moral life in Buddhism is arahatship . It 
is known by several names like emancipation , mukti , the island 
of refuge , the end of craving , etc. This is Nirvana in which the 
three fires of lust , ill - will and delusion , rāgadveşa mohi, are 
extinguished . One may almost say that arahatship is early 
Buddhism . 1 The significance and spirit of the arahat ideal 
has been faithfully expressed by J. A. Symmonds in the following 
lines : 


" Tis self whereby we suffer. Tis the greed . 

To grasp , the hunger to assimilate 
All that earth holds of fair and delicate , 

The lust to blend with beauteous lives , to feed 
And take our fill of loveliness , which breed 

This anguish of the soul intemparate . 
• Tis self that turns to harm and poisonous hate 

The calm clear life of love that Arahats lead , 
Oh ! that t were possible this self to burn 

In the pure flame of joy contemplativo ! 
Then might we love all loveliness , nor yearn . 

With tyrannous longings ; undisturbed might live 
Greeting the summer s and spring s return 

Nor wailing that their bloom is fugitive ." 


72 


An idea of arahatship may be got from several of the utter 
ances of the Buddha and those of his successful followers in the 
Theragātha and the Therīgātha . The liberated or inlywashed 
saint is in the first place self -less and so no more craves for 
future lives . 2 He is proof against all objects of senses , because 
feelings no more tempt him ; he has lost all tastes for them . 3 
He has safely crossed the flood of samsāra even while living in 
the body , i.e. , he has become a Jivanmukta , delivered in life . 


The sage is unconcerned about reports fair or foul ; bis 
heart is ever light . Of course he can never be guilty of self . 


1. T.W. Rhys Davids , Buddhism , P. 151 , 
2. Sutta nipata , atthoka , stadzas 777 , 786 ; 
3. Ibid . 778 . 

4. Ibid , 779 
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praise . Having no mental propensities of his own , the sage 
can hardly be characterized as this or that ; he is absolutely 
unique. His freedom from theories regarding the ultimate 
nature of things is very often stressed.2 


Not only is he free from theories , but also from all kinds 
of earthly possessions . In his detachment from the world he is 
likened to the lotus in the water . 3 The equality of vision 
which sees none inferior or superior and the absonce of the very 
tendency to compare are stressed . He knows no grades . * 
The truly wise homeless Brāhmana is he who is free from 
samam and visamam ; he never wrangles. 


5 


In the portrait of the perfect man which the Buddha 
draws in the Purabheda sutta , the page is depicted as free 
from cosmological theories. He does not seek preferences . 
Devoid of wrath and dread , remorse and vaunts , the saint 
controls his words in teaching sanely . He has neither future 
hopes nor past regrets. No senso - impressions mar his inner 
life . Aloof, guileless , free from envy , meek , the saint soorns 
and slanders none . He is courtly but not credulous, nasaddho . 
He does not seek gifts. Dainty fares do not allure him . Poised , 
vigilant, he never ranks himself as high or low or equal 
to the best ; for gaints can never indulge in self - assertion . 


He is a man whom mastery of truth , dhamma, has made 
independent. He harbours no desire to be or not to be. The 
saint at peace , upasanto , has no chains , ? no sons , herds , 
fields ; no yes or no he has for views on self. 

He is 
timeless , a kappiyo , as he no more transmigrates. Whoso owns 
nothing in the world , nor grieves over what is transient, nor is 
subject to sense impressions is the saint. 8 


Though sick and hungry , let him put up with cold and 
heat , and let the houseless wanderer , alone like the rhino 

1. Ibid . 782-783 ; 2. lbid . 788 ; 
3. Cf. BG . V. 10 ; 4. Sutta Nipata , stanza 842 ; 
5. Ibid . 843, 844 ; 6. Verses 848 ff . 
7. Cf, KU . VI , 15 ; MU . II , 2 , 8 ; 
8 , Adapted from Chalmer s Translation , P.205 , HOS . 37 ; 
9. Of . BG . II , 15 ; 
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veros, 1 bear up and struggle on . He, must under no circum 
stances be stung to sharp retorts . He must even welcome 
reproof if necessary.2 


Two forms of Nirvana : 


When the bodhi or enlightenment is won , what happens is 
the final destruction of the fires of lust , hatred , and ignorance , 
But the body of the saint - the five skhandas - need not fall out 
right , as indeed it did not in the case of the Buddha who won 
enlightenment at the age of 35 and spent the next 45 years in 
active preaching and doing good . This form of Nirvana 
resembles a own all of whose criminals have been killed 3 . 
To refer to this class of liberated saints and mark them all from 
those who do not live after liberation , a distinction is made 
between sopādisessa nibbīna and nirupādisessa nibbāna . Accord 
ing to Childers the former denotes the condition of a perfect 
saint where the five skandhas are still present , though the desire 
which binds one to life is extinct . In the nirupāāisessa there 
takes place the cessation of all being , consequent on the death 
of the saint . This form of Nirvāņa may be likened to the state 
of the city of which not only the criminals have been destroyed , 
but also the very being 4. The second type of Nirvāṇa has also 
been styled parinirvīna , which may be described in the language 
of arithmetic as a remainderlessness. 5 Obviously , these two 
types of Nirvāņa exactly correspond to the Jivanmukti and the 
Videhamukti of the Advaitins . 


The concept of Nirvana : 

Arhatship is Nirvāņa , it has been said , and we have given a 
-pioture of the arhat s life which strikingly resembles that of the 
Upunisadic mukta or the sthitaprajna of the Gītā . Nonetheless, 
the question what exatly is the connotation of Nirvāṇa has 
been widely discussed and conflicting views have been expressed 
by competent scholars. Many of the earlier scholars saol us 
Bigandet , Burnouf, and Hardy were inclined to interpret 
Nirvana as annihilation or Ucchela , though as a matter of fact, 

h . Sutta Nipäta , Veree , 35 ; 
2. Ibid , 973 .; * Mădhyamikaritti, P. 518 , 11 , 6 , 7 , 
4. Ibid , 1.620 ; 5. Q. Ward , Higayāna, P. 100 
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the early Buddhists were opposed to this very dogma . 

As M. 
Poussin points out , this conclusion of those scholars was an 
inevitable result of the denial of the attā by the early 
Buddhists . 2 There have been scholars who considered Nirvīņa 
to be ( i ) a state of annihilation 3 ; ( ii ) that Nirvāṇa is an in 
conceivable and inexpressible eternal state ; ( iii ) that Nirvana 
has been left undefined ; avyīkrla , by the Buddha ; 4 ( iv ) that 
tbe Buddha held Nirvāṇa to be eternal , pure and infinite con 
sciousness. All these opposing views may be supported by 
quotations from the Nikayas which do not present a coherent 
system of doctrines . It must also be remembered that several 
sülras have been lost . 5 But if those passages suggesting that 
Nirvāṇa is annihilation are read in the light of others according 
to which Nirvana is an inconceivable existence , 6 we will be 
obliged to modify the first impression . Prof. Keith explains 7 
that the simile of the extinction of the flame, on which the 
theory of Nirvāṇa as anninilation is based , has been interpreted 
very differently in the Aggivaccagottasutta . What it signifies 
is not the extinction of fire but its disappearance into a state of 
existence which is deep , immeasurable , difficult to fathom . 
“ The flame returns to the primitive, pure , invisible state of fire , 
in which it existed prior to its manifestation in the form of 
visible fire . 8 Buddaghoşa refers to the following : 

Viññānam apidassanam anantam sabbato pabham , 
Etha āpo ca pathavi tejo . vāyo na gādhati , 
Ettha dighañ ca rassañ ca anumthūlam subhāsubham , 
Ettha nāmañca rūpañ oa agesam u parujjhatī , 

Viññāņassa nirodhena etth etam uparujjhatīti . 9 . 
This is the answer the Buddha gives to a bhikkhu who puts the 
question : What is that place where distinctions like the water 
and earth , fire and air have no footing, where long and short, 

1. Samukta Nikāya III , P. 109. Yamaka harboured the wrong 
view that the Buddha taught that : Khiņāsavo bhikkhu kaya sa 
bheda bhijjati , vinassati na hoti param maranā ; 

2. Nirvāņa , PP.vii, ff . ; 3. Suzuki, Outlines of Mahāyāna 
Buddhism , P.352 , quotes Vimalakirtisütra ; Non activity and eternal 
annihilation were cherished by Srävakas and Pratyekabuddhas ; 

4. ERE . 11 , P. 377 . 5. Abhidhamma , Koſa ii , 55 , P. 278 
Batrani ca bahunyantarbitāni mūlasangitibhram āt ; 

6. Khemas conversation with King Pasenaei - Samyukta Nikā 
ya IV , PP.374 ff ; 7,8 . Keith , Buddhist Philosophy P. 66 ; 

9. Digha Nikaya 1 , P. 223, and Majjhima I , P. 320, 
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fine and coarse , good and bad or name and form cease absolutely ? 
The Buddha s answer quoted above is : it is vinnāna or conscious 
noss which is signless , infinite , radiant on all sides , where all 
distinctions cease , and where vinñūna ( as constituted ) , after 
cessation , disappears. Buddhaghoja says that the first 
viññāna is another name for Nirvāṇa while the second is one of 
the five skandhas . Buddhaghoşa s interpretation is based on 
certain Nikāya passages Speaking of the parinibbāņa of 
Vakkali , the Buddha said that his viññāna cannot be localised , 
apatitthita ? . Apatitthita viññina is explained as consciousness 
which requires no support, patitthā , for its origin . It is free, 
steady , happy and fearless . Thus , according to Buddhaghosa , 
Nirvāṇa is inexpressiblo and infinite. It is a transcendental 
state , 


Poussin distinguishes two forms of Buddhism : ( i ) popular 
and devotional ; ( ii ) clerical and mystical . 8 The first holds out 
the prospect of paradise for the laity , a sort of intermediary 
state ; for, in later lives , lay men could become monks and take 
to the clerical and mystical aspect of Buddhism and ultimately 
reach Nirvāņa . Nirvāṇa itself , according to Poussin , is the 
highest happiness as it puts an end to duhkha and transmigra 
tion . . That is to say , in Nirvana there is neither merit nor 
demerit . It is reached by a purely ascetic discipline. * What 
the monks Eeek is , of course , not perishable paradise , 5 but a 
state of eternal beatitude . This state is denoted by the term 
amatapadam , immortality - a very old designation of Nirväņa . 
According to Poussin , in ancient Buddhist literature, the 
notion of Nirvána is clear and definite. It is 

It is an abode , 
supreme and definite ; & s yet, it is not coloured by theological 
and philosophical notions. Nirvana was not conceived in oppo 
sition to any Brāhmanioal theories of Brahman or Aiman . 
Nirvāṇa is an invisible abode where the saint disappears, often , 
in the middle of a flame or in a kind of apotheosis . The 
Hinayāna Buddhism aimed at the immortal, inexpressible state 

1. Sumangala Vilasini; 
2. Samyukta III , P. 124 ; Dhammapada Atthasālini ; 
3. Nirvana PP . 1 , 7 , 8 ; 4. Ibid , P. 2 : 
. 5. Of . OU . VIII , 1 , 6 ; 6. Nirvana PP . 48 , 60 . 
7. Nirvāņa, p . 57 ; 
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as a deliverance from birth and death . Im nortality is the 
name given to Nirvāna , viz . , perfect happiness , extinction ( of 
passions ) , detachment . What Poussin is concerned to maintain 
is that Nirvāṇa is not annihilation . He would not , however , 
identify it with the Bliss of the Vedāntic Para Brahman , for 
the early Buddhists were not metaphysically interested and 
had no such notion as Para Brahman . 


Stcherbatsky disagrees with Poussin . He holds that 
Nirvāna is a sort of conceivable ultimate existence as suggested 
by the expression , amatapadam . But he does not examine the 
passages referred to by Poussin . For his estimate , he relies 
mainly on the Abhidharmakośa of Vasubandhu which does not 
profess to present the Pița ka view of Nirvana . Following the 
Kos a , Stocherbatsky ascribes to the Buddha the following 
views ; ( i ) The Buddha was led to a denial of every permanent 
principle ; ( ii ) the originality of the Buddha consisted in deny 
ing substantiality altogether ; ( iii ) forsaking the monism of the 
Upanisads, and the dualism of the Sāmkhya , the Buddha 
established a system of the most radical pluralism . 3 These 
views , which have a bearing on Nirvāņa , were perhaps held by 
the later Vaibhāsikas, but do not represent the position of the 
early Buddhists or the Buddha . So long as the texts of the 


1. Poussin has collected the following uses of the term 

Nirvana : (i ) the absolute , the uncaused whicb is by itself 
the destruction of passion of duhkha . ( ii ) the reduction 
of all passions and all new existences to the quality of 
anutpattikii , not being capable of reproducing i . o . , N. is 
saintship or sopädisessa N. with corporeal residue ; (iii ) The 
consciousness of the possession of N. obtained in ecstasy ; 
( iv ) The possession of the samadhi of the cessation of ideas 
and sensations ( Sumjnīvedayitanirodha ) open to saints . 
They are conscious of it through the body only , since 
thought is then stopped ; ( v ) The entering into N. at the 
last moment of thought - transition to anu pädisessa N , 
without corporeal residue ; ( vi ) An incomplete sanctity 
enjoyed in ecstasy relating to the cessation of particular 

passions . 
2. na mityum paśyati in CU . VII , 26 , 2 refers to pramāda 

mohu . Cf, Dhammapada , Pamādo macounopadam , 
3. Stcherbatsky , Nirvana , P. 3 . 
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Pilakas which represent Nirvāņa as a reality are ignored , no 
justice to the views of either the Buda ha or the early Buddhists 
can be done . The Thera - and the Therigāthas and the Milinda 
Pañhal support the eternal reality of Nirvāņa . 


But with a view to prove that Nirvāņa , in early Buddhist 
thought , is eternal death , Stcherbatsky quotes a passage from 
the Maha Parinibbūna sutta commented upon in the Madhya . 
mikavrtti : Pradotyasveya nirvīnam rimoksu stasya cetasan . 
According to him the commentator makes cetasovimoksa tanta 
mount to extinction of consciousness . 3 But , according to 
Buddhaghoșa , vimokkho , the removal of all screens bindering 
vision , and the extinction of the flame, indicates the state of 
non -manifestation . 4 


That Nirvana is a vastu or material reality may apparently 
follow from its inclusion , along with ā kāśa , in the āsankhata 
dhātus or uncompounded dhātus . But similarity to ākāsa is 
misleading if it is pressed too far. Like ākāśa , Nirvāṇa is in 
expressible , beyond empirical determination , s but it is not a 
material substance . In the Mahāniddesa , 

In the Mahāniddesa , 6 a large number of 
bhikkhus is said to attain aunpūdisesanibbānadhātu without 
causing any increase in it . ? The Milinda Pañhā compares 
Nirvāņa to ākāśa or samudda implying that it exists , but that 
its form , location , age or measure cannot be ascertained . It is 
like fire without a continued objective existence , until called 
forth into being when the necessary conditions are put 
together . 


1. It exists and is perceptible to the mind - like the wind 

colourless and formless . Pp. 104 , 107 , Part (i ) Milinda . 
2 . P. 525 . 

3. Nirvana, P. 191 , 
4. Dr. N , Dutt , Aspects of Mahāyāna Buddhism , p . 162 . 
5. Cf. Atthi, bhikhava , tadāyatanam yatthana eva pathavina 

āpo .. , nāyamlokonaparaloko ubhe candimasīriya , tadabam , 
bhikkhave , na eva ágatim vadāmi nagatim nacutim na upa 
pattim , appatiţtham appavattam anārambhanam ovatam 

888 evānto dukkhabeati Udana , VIII , 1. ; 
6. Mabadid desa - 1 , P. 132 
7. Aspects of Mahāyāna, P. 165 ; 
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Stcherbatsky s description of Nirvana as a kind of entity 
where there is no consciousness 

represents only the sarvāsti 
vādin s view of the matter ; not of the Buddha or the early 
Buddhists . This view of Nirvana resembles one of the heretical 
notions condemned by the Buddha , viz . , asaññiattī hoti arogo 
parammarnā , the self remains after death as an unconscious 
but healthy entity . 2 If Nirvāṇa is extreme happiness , parama 
sukha , a place of perfect peace , santivarapada , an object of 
realisation , sacci kiriyā , it comes closer to Poussin s view as the 
highest conceivable paradisiacal existence . 


Keith holds 4 that there are in the Nikāyas positive 
assurances of the reality of something over and above the 
empirical world ’ . He adds that the great sermon at Benares 
on the characteristics of that which is not self does not deny 
in express terms that there may be another realm of existence 
exempt from empirical determinations and which , therefore , 
must be regarded as absolutely real s But he would not say 
that the Buddhist Niryana is essentially the absolute , parallel 
with the Brahman. 6 Thus , according to Keith also , the 
Nikāyas do not teach that Nirvāņa is annihilation or eternal 
death . In Nirvāṇa he finds only a negative aspect of the 
absolute and so he would not identify it with the Upanişadio 
Brahman , 


This view , acoording to Poussin is true only of the Maha 
yünic Nirvāņa ; in the Hinayāņa , according to him , Nirvāṇa is 
something real and definite . Stcherbatsky has no hesitations ; 
for him the Hinayānic Nirvāṇa is eternal death while the 
Mehāyānic Nirvāṇa is eternal life. Against Keith and Poussin , 
Stcherbatsky asserts that it is quite impossible to maintain 
that Hinayāna is an advaita system.8 

1. The Central Concept P. 53 ; 
2. Kevaddhasutta , Digha . I, P. 223 . 
3. Majjhima I, P. 257 ; 
4. Buddhist Philosophy , P. 67 ; 
5. Ibid , P. 61 ; 

6. Ibid . P. 68 ; 
Dr. F. O. Sobrader favours the metaphysical conception of 
the Absolute as the right interpretation of Nirvana . Article 

on N. J. P.T. S. ( 1904-5 ) 
8. Nirvāņa P , 42 , f. 1 .; 
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Now Poussin s contention that , in Nirvana or saññāveda 
yitanirodha , the body is pervaded by an extremely pleasant 
feeling while the mind is inactive and feels no pleasure is 
paradoxical. The Pali texts nowhere mention blisssful 
sensation enjoyed by the body apart from the mind.2 The joy 
the saint feels in this highest meditation is a fore taste of what 
he is going to experience permanently . At the arhat stage , one 
is assured of the fact that supreme bliss in the inexpressible 
form of existence is his , after the dissolution of his body . The 
close relation between the meditation of saññāvedayitanirodha 
and Nibbāna is expressed in the Udāna thus : 

Abhedikayo nirodbi saññāpitida hamsu sabba ; 

Vupasamimsu sankhārā viññāņam atthamagamåti ; 
“ The body is disintegrated , perception stops , all sensations are 
burnt away , the activities cease and ( the constituted ) concious 
ness disappears.” The Majjhima 3 adds that a perfect saint 
not only attains it ( i.e. , the saññāvedayitanirodha ) but also 
destroys his āsavas , impurities, by knowledge and goes beyond 
the clutches of māra . 


Summing up , it may be pointed out that the early Buddhist 
concept of Nirvāṇa has three aspects : ( i ) ethical ; ( ii) Psychi 
cal ; ( iii ) metaphysical. ( i ) So many are the ethical discussions 
on Nirvāņa in the Nikāyas that statements to the effeot that 
Nirvāṇa is purely and solely an ethioal state have been made . E4 
Throughout the Nikāyas , Nirvāṇa has been described as the 
destruction of passion , rāga, hatred , dosa, and delusion, moha ; 
as the destruction of craving tanhā ; of impressions, sānkhāra ; 
of impurities , āsavas , etc. Positively the Nirvānic state is very 
happy , accantasukha , imperishable , steady , tranquil and free 
from fear . It is a state of bliss , amata . 


( ii ) The Jhầnas bring out the psychological aspect of 
Nirvāņa . They are meant to raise the mind to a lovel above 
empirical pleasures and pains . The method adopted was to 
detach the mind from all worldly matters by means of the 

1. Ibid , Pp . 83-84 . 
2. Mahayāna Buddhism , Dutt , P. 160 ; 
3. I, P. 60 , III , P. 45 . 
4. Mabáyäna Budhhism , Dutt , P. 167. 
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trances or Jhānas . In the highest of them , saññāvedayita . 
nirodha , this detachment is fully achieved . This is identical 
with Nirvana provided the other conditions of arahathood are 
also satisfied . 


( iii) The most notable passages on Nirvāņa of the greatest 
metaphysical significance occur in the Udana 1 and the Iti 
vutta ka , 2 " Atthi bhikkhave abhūtam akatam asarkhatam ," etc. 
They show that to the early Buddhists , Nirvāṇa was not 
annihilation , but a positive something , infinite and ineffable 
like the Akāśa . It is a lokuttara dhätu , a transcendental 
reality , a state to be realized within one s own self, paccaltam 
veditabbo viññühi . It is homogeneous , ekarasa and devoid of 
individuality . 


1. VIII , i , Qd . f . . 5 , P. 107 above ; 
2. P. 107 . 
3. Keith Buddhist Philosophy , PP . 67-68 . 


CHAPTER VI 


THE BUDDHIST SCHOOLS ON NIRVĀNA , 

A BRIEF REVIEW 


Vaibhāsika School 


The teaching of the early canonical texts on Nirvāna , we 
found , are open to more interpretations than one , and , in fact, 
numerous interpretations arose among the early Buddhist sects 
themselves . 

For our present purposes , we shall refer to four 
schools of Buddhist thought which constitute the Hinayāna 
and the Mahāyāna divisions of Buddhism . 


1 


The Vaibhāşikas, whose devotion to the Vibhāsa , the 
commentary on the Abhidharma , earned for them their appel 
lation , are radical pluralists . In regard to their thought tbey 
are the continuators of the oldest of the schools , viz . , the 
sarvāstivadins.3 


are 


The Vaibhāşikas inferred things from words , i . e . , they set 
up eternal , ohjective , realities corresponding to the ideas ex 
cogitated mentally . For them existence is of a double kind , 
either transient or eternal . The former , the phenomenal part , 
is then analysed into matter , mind and forces, while the latter, 
the eternal , consists of space and Nirvana . Then two sets of 
elements constructed , -i representing the ever - lasting 

1. A word about the terms Hinayāna and Mahāyāna would 
not be out of place . These titles are known only to the northern 
school of Buddhism , tho Mahāyāna , developed between the 2nd 
century B. C. and the 3rd century A. D. From the time of 
Nagarjuna, who was not the founder of the Mahāyāna , the two 
terms oame into vogue . Synonyms of the Hinayāna aro Dviyāna , 
Triyana , Arhatyūna , Srovakayana , etc ; those of the Mahāyāna are 
Ekayana , Agrayāna , Bhadrayana , Paramarthāyāna , Bodhisattvayāna , 
Buddhayāna dc. “ Those who worship the Bodhisattvas and read 
the Mahāyāna Sūtras are the Mähayanists ; those who don t are the 
Hinayānists " -Itsing - Hinayana & Mahāyāna , & historioal study 
R. Kimura. 

2. Koith , Buddhist Philosophy , P. 156 ; 
3. Stohorbatsky , Nirvāna , P. 23 ; 
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nature of elements , dharmasvabhāvah ; ( ii) their momentary 
manifestations, dharmalaksanāh . This apalysis closely resem 
bles that of the Sāmkhya which also posits an eternal matter , 
avyakta and its incessant transformations — the vya ktīh . 


In accordance with the naive realism of the Vaibhāşikas 
the mind becomes conscious of objects existing apart from it , 
in their own right . These latter are presented in knowledge 
and not created by it . But the objects as we see them have 
only a brief, nay , momentary , duration , though their under 
lying permanence is admitted.3 


The self called pudgala has no existence apart from the 
elements of personal life , viz . , the five groups . The unity of 
the individual is an appearance due to the rapidly shifting 
states of the mind as in the case of a flame. 


Of course , the āryasatyas are cherished by all schools of 
Buddhism ; so that the evaluation of the world as sorrow and 
the obligation to tread the eight- fold path to reach Nirvāņa 
hold good for all alike . But the actual interpretations of 
Nirvana by the various schools naturally differ. 


According to the Vaibhāsikas, Nirvāna is the same as what 
the Hinayāna calls Pratisamkhyānirodha viz . , the dissociation 
of ( consciousness) from the ūsravas and klesas , passions and 
impurities. Here the individual is essentially regarded as a 
series of momentary states of consciousness which constitute a 
stream , pravāha or samtāna . In the case of the unregenerate 
man, this stream is impure or mixed with passions , born of 
ignorance , such as lust, hatred , delusion . As a result of 
increasing knowledge or prati samkhyā or prajñā aided by śīlam 
and samādhi , the individual stream consciousness is purged and 
the passions are reduced to impotence . The last moment of 
1. Cf. Niksattasattam pihsadasad nirasad avyaktam alingam 

Pradhanam - YB . II , 19 ; 
2. SDS . P. 20 ; 
3. IP . 1 , P. 616 ; 

4. SDS, P. 40 ; 
5. Tarkasamgraba Pañjikă P. 140 , 11. 8-12 ; 
6. BSS . II , 2 , 2, 22 and Bhāmationit , " Bhavaprattipäbuddih . 

santamasantamkaromiti . " 
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oonsciousness is severed from the potency of selfreproduction 
and thus rebirth is stopped . Thus is Nirvana attained and 
the liberated individual becomes the Arhat . 


This Pratisamkhyānirodha or dispersion of klešas is the 
summum bonum of life and is the Nirvana according to the 
Vaibhāstkas . Vasubandhu observes : “ The essential character 
istic of it is everlastingness . Its description is beyond power 
of the tongue of man . It can only be realized by the self 
experience of a perfect man . Generally speaking , it may be , 
for all practical purposes , designated as the highest good , 
eternally existing, which may be called also visamyoga or 
deliverance . " 1 


as 


" Pratisam khyānirodha is neither quite the same 

the 
skandhas , nor quite different from them , but its nature is 
different from the sāsrava dharmas." 2 It is an entity , dravya , 
real , good , eternal and distinct from others . 


Poussin maintains that prathisāmkhyānirodha, i . e . , Nir 
Vāna , is a dravya which the arhat enjoys in his life time in the 
highest trance , samjñāvedayitanirodha ; but it remains when 
the arhat passes out of existence after death . The mind does 
not exist , nor any consciousness in the final Nirvāņa . But this 
position runs counter to the Vaibhāsi ka metaphysics according 
to which no real element of existence can be absolutely ex 
tinguished . 3 

Stcherbatsky holds that to the Vaibhāsi kas Nirvāṇa is 
vastu , real , which is interpreted by Poussin as denoting a 
simple faith in immortality on the part of the earliest 
Buddhists . 4 “ When all manifestations are stopped , all forces 
become extinct , remains the lifeless residue. It is impersonal , 
eternal , death and it is a separate element , a reality , the reality 
of the elements in their lifeless condition . 

This reality is very 
similar to the Samkhya s undifferentiated matter, Prakrti ; it is 
eternal absolute death . He explains that the moral law , 

1. Systems of Buddhist Thought ; P. 165 ; 
2. Ibid ; P. 116 ; 
3. The Buddhist Phily , of Universal Flus , S. Mookerjee , P.253 ; 
4. Nirvana , P.25 , Stcherbatsky; 
5. Ibid ; P. 27; 
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through a long process of evolution , converts the living world 
into a state of final quiescence , in which there is no life . 
this sense , the Vaibhāsika outlook resembles the materialism of 
modern soience ." 1 


In 


Now , it is agreed on all hands that the imperishable exist 
ence of dharmas in their noumenal state is a doctrine of the 
Vaibhūsikas . Therefore , the mind, manas being one of the 
elements of existence must be present in the state of Nirvāņa, 
80 far as the noumenal character of the mind goes . The 
relevant question now is : does consciousness also exist along 
with the mind ? Stcherbatsky observes : " Nirvana is a kind of 
entity where there is no consciousness . The theory is that 
consciousness cannot appear alone without its satellites , the 
phenomena of feeling, violition , etc. ” 2 vis - a - vis this question , 
Abhidharmakosa says : Will not the last moment of ( the arhat s ) 
consciousness ( before entering the unqualified Nirväņa ) be a 
manodhālu , since it would not emerge into being ? No , it exists 
in the form of manas , but there is no emergence of tainted 
consciousness which might link it to another birth and another 
phenomenal embodiment ; for other co - operative causes (like 
karma and passions ) are absent. 3 Can this manodhātu be the 
Bame as consciousness ? It has in fact been regarded as the 
substrate of mental phenomena like samjñā , concepts, cetanā , 
will , vedanā , feeling, etc.4 Thus manas is distinct from its 
phenomena. But whether consciousness is an essential mark 
of it is not clear, In arranging the skandhas according to the 
increasing degree of their subtlety , Yaśomitra , the commentator 
on the Kośa places vijñāna last ; " Vijñānamtu sarvasūkşmam 
upalabdhimõtralaksanatvät, etc. " In other words, vijñāna is 
pure consciousness without content . If one could equato 
manas with its subtlest phenomenon , then it will be of the 
nature of pure consciousness , and as manas remains in the 
state of Nirvana in its utter purity ; 88 the Vaibhāsikas 

1. Ibid ; P. 29 . 
2. The Central Conception of Buddhism , P. 53 .; 
3. I , 17 Qd . Phily . of Flux , P. 251 ; 
4. , Abhidharmavyakhya , P. 70 , cittadartkūntarabhūte bamjñā 

vedane &c .; 
5. Ibid P. 51 ; 
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maintain , the nirvana of the Vaibhāsikas may be regarded as 
essentially spiritual. Thus it would resemble the Sāmkhya Yoga 
conception of Kaivalya . On the other hand , manodhātu , may 
be regarded as the mere substratum of phenomenal conscious 
ness and different from it . Then the Vaibhāsika Nirvānam 
will be the same as that of the Sarvāstivāda school which has 
been described by Stcherbatsky as a materialistic kind of 
annihilation . 


2 


1. Philosophy of Flux , P. 252 . 
2. Nirvana , P. 26 . 


THE SAUTRANTIKA VIEW OF NIRVANA 


The Sautrāntikas take their name from the fact that 
whilo neglecting the authority of the Abhidharma texts and 
their commentary , the Vibhāşa , they asserted that whatever 
abhidharma the Buddha taught is contained in the sitras them 
selves . Hence they adhered to the sutras solely , while accept 
ing such views of the vaibhāșikas as did not conflict with 
their own . 


Objects : 


Their characteristic opistemological position is that the 
variety of our cognitions leads to the inference of a corres 
ponding variety of objects external to our consciousness . 
Unlike the Vaibhaşikas who were content to maintain the 
impermanence of objects , the sautrāntikas reduce all things to a 
series of moments of coming to be . ? 


Self : 


a 


The doctrine that self is continuum , samtati , of 
moments of consciousness 3 takes definite shape in 

the 
Sautrāntika theory . The consciousness that appears at birth 
and that which disappears in death , aupapattyansika and 
maraṇāntika , are in essential relation . Each moment impersses 
itself on what follows it or perfumes it, just as the jasmine 
assumes various hues if, in seed form , it has been imbued with 
a dye . Thus , at every moment, man carries within himself his 
future. The ever - changing continuum of consciousness has no 
beginning in time , but may come to an end in Nirvāņa . Also , 
conscionsness is self - conscious.4 


1. Buddhist Philosophy , Keith , P. 158. It is said to have 

been founded by Kumāralāta . HPEW . P , 177 ) ; 
2. Ibid ; P. 167. F. N. 2. We noted above , that according to 

SDS , womentariness is a feature of things in the Vaibhasika 

theory also . Cf. HPEW . P. 178 . 
3. Ibid . P. 170 , 
4. IP . I , P. 623 ; Buddhist Philosophy, Keith , P. 174 HPEW . 

P. 177 , 
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Bondage : 

According to the sautrintikas, bondage or samsirt is a 
positive fact , the effect of real calises . It connotes the 
presence of avid yii in the suljective contre , involving birth , 
decay , death , etc. , according to the formula of paticca 
samuppāda . 


Means : 


Passions and ignorance , klesus , vanish as soon as the truth 
of nairātmya , selflessness , is realized , just as darkness vanishes 
with the dawn of light. There are two kinds of hindrances 
to spiritual perfection :-( i ) the veil of ignorance and passions, 
kleśīvar ana , which impedes the realization of purity and truth ; 
( ii ) the veil hiding the reality, jñeyāvarana . The first veil is 
destroyed by the realization of the nairātmya and the second 
by unremitting meditation on this very nairātmya continued 
for a long time. The Sautrāntika view is that the nature of 
consciousness is to apprehend the object only and that , in its 
healthy state , it does not apprehend a self or ātman . Nonthe 
less , if consciousness is felt to reveal the self, it must be 
condemned as an illusion . Therefore , long meditation on the 
principle of selflessness has a good chance of abolishing the 
illusion of self, truth being stronger than fiction , 


This saving conviction of selflessness grows and develope 
by degrees . Thus , first one comes to believe in the truth of 
selflessness from the teaching of an expert . This has been 
styled s rutamayajñāna , or knowledge consisting in 

in verbal 
instruction . In fact , this is more belief based on trust in the 
teacher than knowledge based on conviction . The next stage 
is reached when the aspirant convinces himself by ratiocination 
of the selflessness of things . This is the stage of intellectual 
conviction based on logical arguments . This has been called 
1. Pratyakšīkſta nairātmye na doso labhate sthitiin 
Tatviruddhatayadipre pradipe timiramya thả il 

Tarak samgraha , Si , 3338 . 
2. Cf. YS . satudirghakālanairantaryabbyāsa 

se vito drdhabhūmih ; 
3. Philosophy of Flux ; P. 262 ; 
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can 


cintāmayajñāna . The climax of the progress is reached when , 
realizing the truth in its fullness in meditation , all doubts are 
diapelled in regard to selflessness . This is intuition born of 
contemplation or bhavan imayadars ana This last alone 
finally a bolish passions and egoity alike . This state of freedom 
from all illusions of the self and the passions and afflictions 
born of them is the supreme good or Nirvana.2 The realization 
of selflessness is the unshakable foundation of the fearlessness 
of the wise , though the unregenerate individual naturally 
contemplates it with dread.3 


Nirvåna : 

According to śāntārakṣita , moksa or Nirvana is the 
purity of the consciousness from which all defiling passions and 
their causes like avidyā have been expelled . Both bondage and 
liberation , samsāra and nirvana, are depicted as positive states 
by śāntarakṣita and his commentator, Kamalaśīlas and it may 
be noted that these writers have described themselves as 
Sautrāntikas in more places than one. But according to 
gunaratna , the commentator on the Saddarśana Samuccaya , 
the Nirvāņa of the Sautrānti kas is the absolute cessation of the 
consciousness continuum , brought about by the steady medita 
tion on selflessness . ? Professor Stcherbatsky writes that , 
according to orthodox Sautāntika theory , Nirvāṇa is the abso 
lute end of the manifestations, the end of passions and life 
without any positive counter part.8 Nirväņa is only the end of 
the life - process. It is no life - less substance or dharma in which 
1. The Three steps referred to are obviously the counterparts 

of the Upanisadio śravana , manana and pididhyasana , 
2 & 3. Advitiyam sivadvāram : kudrótinūmbhayamkaran 1 
Vineyebhyo hitùyoktam naiaūtmyam tenatusphutama 

TS . SI . 3322 . 
4. Kāryak5raņa bhūta , ca tatrāvidyādayo matah | 

Bandhastadvigamädişto muktirnirmalatadhiyah 
5 . Cittamevatu samsaro rāgādimaladūsitam 

Tadevatairvinirmuktam bhavānta iti kathyate || 

TSP . , P. 184 . 
6. Philosophy of Flux . P , 255 ; 
7. Nairātmyabhāvanāto jņānasantanocobedomokyah 

SDS . with Gunartnas Com . P. 47 ; 
8. Nirvana , P. 29 . 
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life has been extinguished , as the Vaibhūsikas were inclined to 
held . Thus , for 

the Sautrüntikas, Nirvāna is no longer 
materialist . 


But the question remains whether any sort of conscious 
ness may be associated with the Nirvāņa of the Sautrāntikas . 
Obviously , there is no room in Nirvana for any sort of indi 
vidualized consciousness . But the 

But the possible survival of an 
impersonal consciousness in Nirvana cannot be ignored . Acoord 
ing to Sântarakṣita , true knowledge is that of pure conscious 
ness alone , and pure consciousness , as such , is free from the 
subject -object relations . But his teachings on this topic need 
not represent those of the Sautrāntika school at all . The 
epithet Vaināśikas applied to the Sautrāntikas by Sankara in 
the Brahmasūtra Byāsya2 implies that traditionally , extinc 
tion of consciousness in Nirvana was aseociated with them . 
Besides , the materialist contention that consciousness is ex 
tinguished in death is based on the analogy of the extinction of 
the saint s consciousness in Nirvīnas ; Santarakṣita does not 
challenge the validity of this analogy . 


The Sautrāntikas argue that Nirvana is abhāva ( absence of 
passions etc. ) ; for, as one of the asamskata or nonproduced 
entities, it must share their common characteristic of unreality 
Consider , e.g. , the nature of ākāśa which is an asamskrtadhātu , 
according to the sarvīstivīdins . Akāśa or space is nothing but 
the absence of anything tangible , i.e , of resisting entities. 
Now , Nirvāṇa has been identified with the second asamskrta 
dhātu , viz . , pratisamkhyānirodha, 4 and so it is also nothing 
more than the absence of desires and existence , with the 
certainty that they will no more be produced . 


In support of their contention that Nirvana is only an 
absence , or , purely negative , abhāvamātra , Sautrāntikas quote 
1 . etadova hi tajjñanam yadvig/uddhātmadars/adam . 

Ts . S1 . 3535 . 
2 . BSSB , II , ii ; 18 ; 
3. garāgamarāņam cittam na cittäntarasamdhikrt | 
maranajñānabhävena vita kles/asyatadyathā | 

TS . Si. 1883 , 
4. Çf . Supra. Vaibhāșika section , 
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a Samyukta text, where Nirvana is described as a disappear . 
ance , Vyantibhāva , a decay , kşaya , a destruction , nirodha an 
appeasement , vyupasama , a passing away , apratisamudhi, of 
sorrow . They also take advantago of the simile of the extinc . 
tion of the flame quoted earlier . 2 Finally , they quote 
Abhilharma text which contains the statement : What are 
the arastuka dharmas ? They are the asamskitas. To the 
Sautrāntikas , avastuka means unreal or without true nature . 


an 


Thus , on this point of unconsciousness in the state of 
Nirvāna, the views of the Theravada and the Sautrāntikas seem 
to agree . Nirvāṇa is a blank and as such it has been severely 
criticised by the Brāhmanical writers like Sankara , Udyotakara 
and Jayanta. 


But this view of the Sautrūntihns is really inconsistent 
with their own stand - point . For , a santana or entitative series 
can be wiped out only if there is a hostile entity . In fact , 
the pure consciousness of the saint is not opposed by 
anything hostile to it How , then , can it be extinguished ? So 
long as the passions , etc. , are not part and parcel of conscious 
ness so that the destruction of the former must entail that of 
the latter also , it is illogical to argue that the purified 
consciouaness of the saint is extinguished in Nirvāņa . 3 


Again , the conscious - continnum is not susceptible to 
destruction ; for, the last moment of it , whose destruction 
entails that of the whole , must either produce an effect or not . 
If it does not , it is not real at all , since reality consists in 
causal efficiency , arthakriyā kāritā . And , with the unreality of 
the last moment , that of the entire continuum of conscious 
moments also follows, the cause of the unreal being itself 
unreal. Therefore, in accordanc with their own standpoint , the 
Sautrāntikas must hold that Nirvana is the emergence of a pure 
impersonal consciousness . S ântarakṣita adopts such a view in 


1. Samukta Agama , 13 , 5 ; 
2. “ pajjotassovanibbäņam vimokkocetaso āhu " 
3. Philosophy of Flux . P. 270, 
4. Bhamati on the BSS. II , 2, 22 ; 
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certain places of his , work ? to which Jayanta 2 and Sarva 
darśana Samgraha 3 refer . Professor Stoherbatsky also 
states 4 that besides the elements which are extinguished in 
Nirvāņa , there is a subtle consciousness which survives after 
achieving Nirvana and of which the phenomenal forms of 
consciousness are manifestations. This is the germ which 
developed into the full -blown concept of Alaydvijñāna in the 
Vijñāna Vada School . 


1 . “ muktinirmalatadhiyah " -TS . SI , 544 ; 
2. nirvāņādīpadākhyogam apa vargamtu saugatah : 1 
santatyuochedamicobaptievaochåmvājšādusantatim 1: 

Nyāyamasjari, P , 612 . 
3. tadabbayanirodhastadanantaram V vimalajñānodayovā 

muktih . SDS . P. 42 ; 
4. Nirvapa, P. 80 . 
MUKTI- 16 


THE YOGACARA OR VIJNANAVADA 

VIEW OF NIRVANA 


legiti 


The Vijnānavāda, the idealist school founded by Maitreya 
nāthal and developed by Asanga and Vasubandhu , is a 
mate development of the Sautrāntika theory of a continuum of 
moments of consciousness . The followers of this school were 
also known as Yogācāras since they adopted the way2 of Yoga 
for the attainment of samādhi and vipasyanā , abstract medita 
tion and transcendental wisdom . The fundamental teaching , 
attributed to the Buddha himself, on which Buddhistic idealism 
is based , is the following : “ O ! sons of the Victorious One ! 
all these three planes are only consciousness. The toachers of 
this school also declare that this objective world is naught but 
an appearance .... The objects do not exist apart from their 
percipients. " 


The Vijñāna alone is real : 


The Vijñānavādinmaintains two propositions : 26 ( i ) Vijñāna 
is real, not apparent ; ( ii) Vijñāna alone is real. The first is 
urged against the Mādhyamika school of Buddhism for which 
neither the subject nor the object , being correlates, is inde 
pendently real. The second is held against the realistio 
Sautrāntika who treats the subject and the object as equally 
real. The reality of Vijñāna is sought to be established by the 
argument that illusions imply a ground which sustains them 
and so outlives them . The world of illusory objects is gus 
tained by consciousness , which , unlike these objects , can stand 
by itself, and , therefore , is real . On the other hand the illu 
sioriness of the objects of cognitions may be inferred from the 
invariable concomitance in experience of cognitions and their 

1 , HPEW . P. 209 ; 
2. Ibid . , P. 180 ; IP. (i ) P. 625 ; 
3. Kāmaloka, Rūpaloka , and Arūpaloka, HPEW . P. 188 , 
4. Cf. Lankavatāra , X , 15. There is no external thing as 

fancied by the unwise , the mind is moved by the vāsanā and 

objects appear ; 
5. HPEW , P, 180 ; 6. Trimśīkabhāsya , P. 15 , . 
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objects , the sahopalambhaniyama . An ‘ unknown object is 
inconceivable . That consciousness can create its own objects 
is proved by dream experience where the consciousness itself 
plays the part both of subject and object . 


Three grades of Vijñāna : 

Having affirmed that Vijñāna is the sole reality , the 
Vijñānavādins distinguish three strata in consciousness , viz ., 
vişaya vijñāna or pravrttivijñāna , manorijñāna and ūlaya 
vijñanā. The first refers to the six kinds of objectivity of 
whioh we 

are aware , the five groups of external sense - data 
and the datum of the inner sense . The second or manovijñāna 
is the process of intellection in which the potentialities of the 
store - consciousness or ālayavijñāna are actualized . The last 
or the alayavijñāna constitutes the distinctive concept of the 
Vijtiānavāda School.2 


Ālaya : 


The älaya in this school has been identified with the 
absolute citta - stuff and made the foundation of the wholo 
Vijöiāna group . 3 It is regarded as the self, the object of the 
notion I !. Suzuki notes 4 that the philosophers take thë . 
Tathāgatagarbha or the ālayavijñāna for the empirical ego or 
self, which , however , is not in keeping with the Buddha s 
teaching. " The philosophers think that the ālaya is the seat: 
of thought and one with the self ; but such are not the 
teachings declared by the Buddhas . " s That , in its inmost 
essence , the alaya is not to be identified with the ego -sub 
stance or self also is set forth in the sandhinirmocana Sutra . 
" The Adāna 6 vijñāna is deep and subtle , where all the seeds 
are evolved like a stream ... the ignorant are apt to imagine it 
an ego-substance ." But later psychologists came to designate 
1 . BSSB . II , 2 , 28 . 

HPFW . pp . 210-211 ; 
3. Studies in Lankávatārasūtras , Suzuki , P , 254 , 
4. Ibid . p . 254 ; 
8. Gatha 748, Qd . , p . 258 , 1bid ; 
6. Ādana = Ālaya , Ibid , P. 258 , 
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citta as alaya . In the Lankāvatāra itself, sometimes a distinc 
tion is made between the Tathāgatagarbha or the religious 
Absolute 2 and the alayavijnana, treating the latter as an 
impure phase of the former.3 


The relation between the ūlaya and other forms of mental 
functions is expressed thus : depending on the ālaya , there 
evolves the mind or manas ; and depending on manas there 
evolves Vijñāna . From the ālaya are stirred up all the mental 
activities like waves , their cause being vāsanas or the 
impressions accumulated in the älaya from times without 
beginning. 4 


The älaya , with its internal duality of subject and object 
becomes itself a little world . The constantly changing stream 
of consciousness which is the ālayd may be contrasted with 
the static Atman of the Upanişads. If the pravrtlivijñāna be 
taken to represent our waking cognitions , the ālaya may be 
treated as equivalent to the vast subconscious region of the 
mind of which the former is but a fragment . 4a 


Ālaya , the sustainer of experiences : 


It has already been said that vijñāna alone is real. The 
objects of relative experience , then , are regarded as super 
impositions on states of consciousness or vijñāna , which are 
but waves of the mighty stream that alaya vijñāna is. " 
What keeps the continuity of mental life practically unbroken 
is the inexhaustibility of the ālaya. The distinctions of māna , 
the means of knowledge , meya , its object and phala the resulta 
ing knowledge are made within a whole of vijñāna and aro 
illegitimate being the results of vāsana or the habit- energy as 

1. Ibid ; P. 258 ; 
2. Ibid ; P. 254 , F. N. 3 ; 
3. Ibid . P ; 262. 
4. IP . i , P.629 ; 
4a. tarangā hyudadberyadvat pavanapratyaayoritah ; 

prtyamanah praverttante vyuoobedascana vidyate ; 
alayaughastathanityam visayapavaneritah ; 

citraistaranga vijñānair ortyamānah pravrattate ; 
5. HPEW ; P. 211 ; 

LA , II , 99, 100 , X , 56 , 67. 
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Suzuki calls it . ! The reality outside knowledge or conscious 
ness is the creation of the mind . Thought is the only reality , 
at once what knows and what is known . Alaya Vijñāna is 
the absolute totality , unconditioned by time and space , which 
are modes of existence of the empirical individuals.2 


Three forms of truth : 


In this school, object, i . e . , thought , is viewed from three 
different points of view and is , thus, associated with three 
degrees of reality . Thought may have an imagined or 
parikalpita nature , a dependent or paratantra nature and an 
absolute or metaphysical , parinispanna nature . Our dream 
experiences or illusory experiences such as of the rope- snake 3 
come in the first class . In these cases , thought externalizes 
itself and sets up imaginary objects . Even our 80 - called 
wakeful cognitions of trees , houses , etc. , are parikalpita only , 
being as false as dream experiences. The modifications of 
consciousness are of the dependent or paratantra character . 
They are unreal because they depend on the objects which are 
unreal for their determinate charaoter.5 Pure consciousness or 
the Absolute is the parinispanna with which the paratantra 
modifications are essentially at one . The parini panna is also 
identified with tathatā or suchness , immanent in all things ; it is 
reality as it is or mind in itself which transcends all reasoninge 
and discriminations . 6 This is realized in transcendental cons 
ciousness , jñānamlokottaram . Being beyond all dualities, one 
may not claim to have realized the tathatā , for such a claim 
introduces the dual element . " So long as consciousness is not 
rooted in pure consciousness, the tendency to apprehend 
duality will not cease . Even the experience , This is all pure 
consciousness is a process of objectification and so does not 
represent the highest state of pure consciousness . 

" When 
consciousness does not cognize any object , then it is pure 
consciousness . In the absence of the object , the subject as 


1. Studies, P. 251 ; 

2. IP . i , P. 691 , 
3. IP. I , 636 ; Buddhist Philosophy , PP . 242-3 , 
4. HPEW , P , 211 ; 

5. Trimgika , 21 ; 
6. Studies , P. 99 , 
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apprehending also ceases . How are we to describe that state 
of pure consciousness ! ?” Even the ūlaya ceases to function in 
the highest state of realization where is present only the 
undefiled essence , the unthinkable , benign , eternal , blessed , 
the free dharmakāya of the Buddha 2 


S ünyatā : 


The Vijñānavāda does not deny the doctrine of the void of 
the Mādhyamika school . But it argues that illusions cannot 
exist by themselves . There must be thoughts which suffer 
from illusions. Again , the conception of the void connotes a 
receptacle without content . Hence the Vijñānavāda conception 
of pure thought free from all distinctions of subject , object and 
knowledge.3 Popularly , Mahāyāna Buddhism is identified with 
the Philosophy of S ünyatā . It is right only in so far as the 
denial of the substance theory of the Hinayāna schools is a 
distinguishing mark of the Mahāyāna schools . 4 But these 
latter have their positive phases also . In the Vijnānavāda this 
positive side is represented by its doctrine of the tathatā . 
Thus the Lankāvatāra always balances the sünyatā with 
tathatā , i . e . , when the world is viewed as sünya or empty , it 
is also to be grasped in its suchness . This combination or 
Sünyatā and tathatā really belongs to the realm of intuition , 
completely transcending the sphere of our normal disoursive 
understanding . The supreme object of the yoga , after which 
1. Trims/ika , 26 ; 

2. Ibid ; 30 . 
3. Buddhist Philosophy p . 244 ; 
4. The Vijñaptimātratāsiddhi, Pp . 39.42 . Non - existence or 

S ünyata is of 3 kinds ; ( i ) Lakgana nihsvabhavata - non 
existence of the signs , attributed to a thing and hence of 
the thing itself, i . o . , parikalpita ; ( ii ) Utpattinihavabhavata 
non existence of a thing considered from the stand point 
of its origin , i.e. , paratantra ; ( iii) paramärthanjhgvabhāvata 
non - existence of a thing in the highest senge i.e. , pari 

nispanna , 
6. Lanka , P. 196. tathātvam ananyathātvam tattvam anāyāha . 

niryūhalaksaņam sarvapra pañcopasamam . Anayaha = non 
taking ; Niryūha Nodrejection , vide Aspects . Dr. Dutta , 
P. 231 ; 
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this school is known , is precisely to lift the understanding to 
the realm of the intuition of tathatā and thus to deliver it for 

The goal the Vijñānavādins set before themselves is to 
realize , not only the voidness of the Pudgala ( the aim of the 
Hinayānists ) , but also that of all elements ; dharmaślinyatā . 1 


ever . 


Bondage : 

That bondage ( depends primarily upon satkāyadrsti, or 
belief in the reality of the self is clear from the remarks in the 
Bodhicaryāvātārapancikā , pages 491 and 492 . To believe in 
the self is to be attached to the skandhas and āyatanas which 
are products , samsk’tas. 

samsk’tas . To increase their comforts and 
remove discomforts, people act . What moves them is attach 
ment to agreeable means and aversion to obstacles . What aids 
us becomes ours or , even , us . What opposes us is branded 
* foe and rouses hatred . Thus , gradually , the flood gates of 
suffering are thrown open . It is clear therefore , that egotism 
is the cause of suffering - egotism based on the satkāyadrsti, 
ātmamohapravarttito duḥkhaheturahankāraḥ . ? 


Pre -bodhisattva stage : 


The condition to be fulfilled for treading the path leading 
to the goal of deliverance is different in the Mahāyāna from 
that in the Hinayāna . In the latter , the essential condition 
is the understanding of the four noble truths together with 
faith in the teachings of the Buddha . The Mahāyānista 
demand that one must develop the bodhicitta before one is 
entitled to commence the practices of the bhūmis culminating 
in the Buddhahood . By bodhicitta is meant the forming of 
a resolution to attain bodhi and save every being of the world 
1. Aspects ; Dr. Dutta P. 238 ( Some of the seeds of action 

stored within the alaya are full of defilement, Basra va bija 
and make for samsāra ; others are adäsrava and so tend to 

liberation ). 
2. yahpas yatyātmānam tatrāsy & hamiti sasvatahsnehah | 

snehātsukheșu tppyati tịşņā dosāmstiraskurute 
atmanisati parasamjnn sva paravibhāgāt parigrahadvegau 

anayoh sampratibaddāh sarvo dosah prajāyante il 
3 , BO . III , 22 ; 

Pramāņa vārttika 
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from misery by leading it to Nirvāņa or bodhi . The immense 
importance attached to this may be judged from the extra 
ordinary virtues associated with it . Only one who , in nu 
merous prior lives , has performed meritorious acts and has had 
many spiritual guides , kalyānamitras, is destined to attain 
bodhi though he may commence the career of the bodhisattva . 
Before becoming the bodhisattva , the aspirant must strenuosly 
practise adhimukti or aspiration . 2 This period before the 
bodhisattvahood is styled prakrticaryā . In this stage , the first 
attempts to cultivate the bodhicitta are made by practising the 
bhāvanas in a limited degree . One is expected to possess the 
power of discriminating knowledge , pratisamkhyānabala , and 
one applies oneself to the duties of a bodhisattva . As yet the 
aspirant is not above the five fears . of livelihood , dispraise , 
death , evildestiny and censure by the assembly . Often he 
may be discouraged by the immensity of the work he has 
undertaken . Nonetheless , through persistent endeavour , he 
succeeds in developing the bodhicitta , at last , and thus dis 
cards his status as a worldly person , prthagjana, completely . 
Now, he is entitled to perform the duties of the stages of the 
bodhisattvahood . 4 


Bodhisattva : 


While the conception of the bodhisattvahood is not 
entirely foreign to the Hinayāna , 5 the goal of spirtual life 
as Buddhahood , the climax of the career of the bodhisattva , is 
not entertained by it ; rather, the arhathood is the goal of 

1. Ibid , P. 20. I , 13 ; 2. Aspects . Dr. Dutt . P. 243 ; 
3. Ibid , P , 245 ; 
4. Mahāyānism ( including both the Vijñānāvāda and the s ünya 

vāda) is chiefly associated with the following : The concep 
tion of the Bodhisattva ; the practice of the pāramitas ; the 
development of the bodhicitta ; the ten stages of spiritual 
development ; the conception of the Trikūya and that of 
Dharmasünyatā or Tathata . Bodhisattva or the future 
Buddha need not necessarily be a monk, as is evident even 

from such Hina yána texts as the Jätakas . 
5. Aspects . Dr. Dutta , P. 30 ; 
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Hīnayāna practices . Powers , privileges , and even omniscience 
associated with the Buddha arc held to be beyond the reach of 
the arhat , while the Mahāyāna proposes that every religiously 
inclined soul or aspirant should aim at Buddhahood via the 
bodhisattvähood . Bodhisattva is the aspirant to Buddhahood 
who has developed the bodhicitia and accumulated merit or 
kusalamūlas . 


His Progress : 


The first stage of the bodhisattva s career to Buddhahood 
is styled pramuditā , since here he experiences joy , prāmodya ; 
faith , prasida ; pleasure, prili ; elation , utplavanī ; exaltation , 
udagri ; fragrance , uśi ; energy , utsiha ; freedom from pride , 
asamrambha ; from malice , avihimsī ; and from anger , akrodha . 
The status of a Bodhisattva is that of a member of the 
Tathāgata family and so he is styled & jinaputra , the son of 
the conqueror , the Buddha . He is conscious that he has 
vowed to work for the welfare and salvation of all beings and 
that he is within the direct gaze of all the Tathāgatas . Being 
rid of all love for self , the Bodhisattva is entirely fearless. 
expects no service from others ; rather , he is out to serve all . 
In fact , all the actions of the Bodhisaltva are actuated by the 
supreme virtue of mahākuruni, great compassion and maitri , 
love . The stress on these virtues of the Bodhisattva may well 
be deemed one of the major distinguishing marks of Mahā 
yānism . Not only their own virtues , but the assistance of 
spiritual guides , kalyāṇamitras , also enable the Bodhisattva to 
establish himself in the first bhūmi or stage of sanctification . 
Among the resolutions formed in the first stage are : to 
preserve and protect the doctrines of Tathagatās ; to practise 
all the bhūmis along with the pāramitas ; ? to help all beings 
reach omniscience ; and to attain bodhi and ultimately reach 
mahāparinirvāna.3 In the first bhumi, the bodhisattva develops 
compassion and love and applies himself to mahātyāga i.e , 
1. BC . yadāmamaparesāmcabhayam duhkbamoana priyarp ! 

tadatmanah ko višeşo yat tam raksāminetaram || 
2. The pāramitas are dāna , generosity ; sila , morality ; ksanti, 

endurance ; vīryī , energy ; dhyāna , meditation ; prajītā , 
wisdom ; 
Aspects . P. 257 , P. 258 ; 
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giving up of everything such as wealth , sons , wife, eto . The 
vow to help all beings implies that the Bodhisattva must be a 
lokajña to judge what is good and what is evil for them . By 
worship and observance of the doctrines , he acquiros the ten 
virtues needed for the purification of the ten bhūmis , viz . , 
faith , sraddha ; compassion , karunā ; love , maitri ; sacrifice, 
tyāga ; endurance, khedasahisnutā ; scriptural knowledge , 
sõstrajñatā ; knowledge of the world , lolajñatā ; modesty ; 
bashfulness ; steadiness and the ability to worship the Tathā 
gatas . Of the ten pāramitas or perfections , in this stage , the 
dana or charity of the bodhisattva is the most developed . 2 


In the second stage , the Bodhisattva develops ten 
cittāsayas or mental attitudes , viz . , plain , ? ju ; soft , mrdu ; 
pliable , karmanya ; submissive , dama ; tranquil , sama ; bene 
ficient, kalyana ; unclogged , asamstsļa ; indifferent, anapeksa ; 
noble, udara ; magnanimous, mīhilmya . When these are fully 
developed , he is established in the second bhumi , vimala . Here 
he avoids ta king life , stealing , misconduct , lying , backbiting , 
harsh or frivolous talk ; he becomes , rich , in right viewe , 
samyagdrsti. Also , he seeks to persuade others to do the same 
as he clearly sees that their sufferings are due to their failure 
to cultivate these virtues . 


To reach the third stage styled prabhākari , the Bodhisattva 
must develop the following mental states or cittāśayas, pure, 
śuddha ; firm , sthira ; disgustful , nirvid ; nondetached , avirāga ; 
non - returning , avinivítla ; strong , diha ; energetic, uttapta ; 
never satisfied , at pta ; noble , udara ; magnanimous, mahatmya . 
In this stage the realization of the impermanence , sufferings 
of beings , comes to the Bodhisattva , as well as the fact that 
all things are subject to the causal law . He discovers that 
beings can be saved only by means of anāvaranavimoksajñāna ; 
the open knowledge of emancipation , which is attainable only 
through the practice of dharma , viz . , dhyānas and the four 
brahmavihāras . He gets rid of rāga , dveșa , and moha and pays 
special attention to the perfection of kşānti or endurance . 

1. Ibid ; P. 258 ; 
2. The Hinayāna has no parallel to the first stage of the 

Mahāyāna , Aspects ; P. 259 . 
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After obtaining insight into the ten dharmalaka : 1 or 
worlds , the Bodhisattva enters the fourth stage arcixmali. By 
acquiring virtues like unbending aspiration , faith in the three 
ratnas , 2 perception of the origin and decay of samskūras, etc. , 
ho becomes an accomplished member of the Tithigata family . 
In this bhūmi he gets rid of the sathyad sti, and performs acts 
leading to sambodhi , specially cultivating the viryapüramita , 
the perfection of energy . 


3 


By developing the uniformity änd purity or intention , 
the fifth stage sudurjaya is reached Here he understands the 
four āryasalyas and becomes proficient in the grasp of conven 
tional truth or samurti, transcendental truth or paramūrtha , 
the truth of signs by studying the generic and particular marks 
of things , svasāmānyalaksana, and the truth of analysis or 
vibhāga , etc. As a result be realizes the essencelessness of all 
things , renounces the world , and specially cultivates the perfec 
tion of dhyana or meditation , 


In the sixth stage , abhimukhi , the Bodhisattva realizes the 
sameness of all dharma : because they are baseless , signless , 
originless , etc. Due to his mahikaruņū he feels for those who 
takes the things of the world as having origin , decay , and 
essence , behave wrongly and accumulate abhisamskūras or 
thought constructions . Due to his comprehension of the law 
of causation , pratitya samutpäda , the Bodhisattva knows that 
there is no doer or creator ; he fully realizes the sinyata 
vimokşamukha , the release of essencelessness . As he under 
stands the sünyatā and animittatā of the links of causation 
chain , the Bodhisattva ceases to seek any release , though he 
apparently does so . Thus be gains the release of desireless 
ness , apra nihitavimokşamukha . In this stage , he practises the 
1 . The worlds referred to 

sattvadhātu ; lokadhātu ; 
dharmadhātu ; a kásadbātu ; vijñānadhātu ; kāmadhatu ; 
rūpadhātu ; arūpyadbātu ; udārādhyaz ayadhimuktidhātu , 
mahatmyadhyaz aya himuktidhâtu ; Bodhisattvabhumi; 
PP . 14-5 - appendix to the Dasabhūmlkasūtra , Ed , by 
J. Rahder ; 

The three ratnas are the Buddha , Dharma & Samgha . 
3. The uniformity and purity refer to the dootrines of the 

Buddhas , moral peroepts , eto . Aspects , P. 271 ; 


are : 
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perfection of prajna . By this time the Bolhisaltva acquires 
all the qualities of an arhal ; for, now , he is free from thought 
constructions , vi kalpi of dhyana , merlitation , dhyeya , objects of 
meditation , samadhi, vimolisa , etc. The remaining four stages 
of the bodhisattva s progress have nothing parallel to them in 
the Hinayāna and are concerned with the development of the 
Bodhisattva into a perfect Tathāgata . 

Before commencing the ascent to the Tathāgatahood , the 
Bodhisattva is in possession of a mind trained by the medita 
tions of sinyatü , animittalā and apranihita ( essencelessness , 
baselessness, dissociation from worldly objects ) . He does not 
give up karuna , maitri, ete . While acquiring merits , he is not 
attached to them . He realizes the non - duality of things which 
are like a mirage or an echo , and comprehends in one moment 
all time with its three fold division - eka ksanatryadhvūnubodha. 
In the seventh stage , durangamă , the Bodhisaltva practises all 
the ten 2 pāramitas and duly qualifies himself to be a teacher. 
For performing his tasks and duties he may not hesitate even 
to take to worldly rites or the enjoyments of the worlds and 
heavens. The special perfection he develops in the seventh 
stage is the upāyakausalya . 


3 


The result of completing the first seven stages of his career 
is that the Bodhisattva comprehends that all things are without 
origin , growth , sign , decay , change and are by nature non 
existent ; that their beginning , end , middle are all the same . 
In short , he comprehends the tathatā of all things. He 
establishes himself in the faith that things have no origination , 
anutpattikadharmakşānti. And now he is in the eighth stage , 
acalā , above all enjoyments . He has no longer the need to 
practise the rules of conduct , samudācāras of Buddhas ,, 
Bodhisattvas and sravakas . In this stage , he is bidden by the 
Buddhas to strive to resemble them in respect of the im 
measurable body , knowledge , worlds , and purity. The omni 
science he acquires thus is necessary to enable him to help all 
beings in all conditions of life . The name of this stage signi . 
fies that from here the Bodhisattva cannot possibly fall back . 

1. Lanka ; P. 120 , Ed . by B. Nanjio ; 
2. Over and above the 6 pāramitas enumerated above are 

upayakausalya ; pranidhūna ; bala , jñūna ; 
3. Aspects ; P , 279 , 
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In the nineth stage , sidhumati , the Bodhisattva comes to 
know of the duties of the rivakas, prałychabuddhas, Bodhin 
sattvas and the T athugalubhumi . Besides, bis onniscience 
enables him to help all beings in exirectly the way most useful 
for them . Thus, he ruodifies his teachings to suit the needs 
of each being he decides to further in the religious lite . 


In the last state , dharmamegha , the Bodhisattva masters 
numerous forms of samadhis , finally establishing himself in 
that of omniscience , sarvajia jūnavićeşübhişeka. The rays 
from the Tathāgatas fall upon him , consecrating him as a 
Samyaksambuddha. In this bhimi the jnānaparamitā reaches 
its climax . Since , after the attainment of the tenth bhumi, 
the Bodhisattva becomes a Tathāgata , the Larkivatīra calls it 
the Tathāgatabhumi. Whereas the Hinayūna stresses the 
uniqueness of the Buddha , the Mahāyāna shows how each 
aspirant , progressing through the ten stages of spiritual 
discipline, may become a Buddha himself. 1 


Nirvāṇa : 

With the attainment of the Buddhahood , the aspirant has 
leaped from the dualistic shore of this individualistic world to 
the other shore of Nirvāṇa , where there are no egoistic 
impulses or desires . According to the Vijñānavādins , Nirvana 
consists in the mind s ceasing to dichotomize itself in to subject 
and object and in realizing that citta or consciousness alone is . 
The Larkavatāra holds that in Nirvāņa , the intellect which 
imagines is eliminated.2 Nirvāṇa is not the absence of any 
real existence ; bhāvasvabhāvābhāv , or of the various forms of 
existence , laksanavicitrabhāvābhāva . But , in it , there is the 
transformation , parāvrtti of vijñānas and mind . There the 
distinctions of existence and non existence eternal and 
non - eternal do not obtain , It resembles neither death 
nor destruction . In Nirvāṇa , the citta or consciousness has 
no object or ālambana , and perceiving nothing, it rests in itself. 
1. The account of the passage of the Bodhisattva through the 

tep bhūmis is a summary of the one given by Dr , Dutta in 

his Aspects , pp . 256-285 ; 
2 . vikalpasya manovijnanasyavyävſttirnirväna mityucyate , 
Lanka ; p . 126 ; 

3. Ibid , p . 66 . 
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Cf, sthitam vijñnamātrātve. This state of the citta has been 
described as lokottarajñana or transcendental knowledge and 
āśraya - parūvitti or the turning back of the ūlayavijñāna to its 
natural state of advayajñāna or nondual knowledge. Again , 
in the characteristic language of the Larkāvatāra , Nirvāņa may 
be described as yathābhūtarthasthāna darśanam ? i . e . , insight 
into the abode of suchness . To attain Nirvāna , then , is to 
see into the truth of things , yathābhūtam , as unaffected by the 
categories of understanding Again , true Nirvāna in the 
Mahāyāna is realized in the oneness of Nirvana and sainsāra 
both being absolute or sūnya in its nature . 3 The Lankūva 
tara s view of Nirvāna may be expressed thus : To attain 
Nirvana is to be disengaged from the four propositions, to 
abide in the yathābhūta view of things , to be free from the 
errors of dualism , to abide in the realization of the truth 
revealed to one s in most consciousness , to perceive the two - fold 
truth of egolessnesss for ever to go beyond citta , manas 
and mano - vijñana. 6 


The vijñānavādins recognize , over and above the well - known 
forms of Nirvāņa – the sopādiseşa , and Nirupādişeşa , two more , 
viz ., the prakrtis uddha Nirvana and the apratişthita Nirvana . 
The first of these refers to the state of one whose ālaya has 
become completely purified , having undergone the revulsion 
away from the apparent world outside . The second is the 
state of one who after obtaining sopūdisleşa Nirvana develops 
maitri , benevolence or charity , for the suffering millions and 
chooses not to let himself automatically pass , as he otherwise 
might , into the nirupādiśesanirvīnadhātu . Hence this form of 
Nirvāṇa has been styled altruistic Nirvāna . ? As the Bodhi 
sattvas are full of compassion in this stage or bhinni and do 
not fix their minds on their own Nirvāņa , they are said to be 
in the apratisthita Nirvāņa . 

1. Trimgikä , 28 ; 
2. Lanká ; P. 200 ; 

3. Ibid ; P. 76 , P. 216 ; 
4. The catuskoțis to be described in the next section . 
5. Pudgalanairåtmya ; and dharmanairātmya 
6. Lanka ; PP . 182 ff . 

Cf. MV . P. 541 • atyantaparinirvęta . 
7. Nirvana , Stoherbatsky , P. 185, 


THE MADHYAMIKA SCHOOL ON NIRVANA 


The Mädhyamika Philosophy may be traced back to 
the original teachings of the Buddha himself . 

The name 
Madhyamika harks back to the original designation of the 
ethical way , the āryāstāngikamārga , taught by the Buddha to 
reach Nirvana , the way which steered clear of the extremes of 
asceticism and self indulgence , and stuck to moderation , the 
majjhimāpatipadā. But in the Midhyamika school , the middle 
path is not ethical in its significance ; it refers to an ontology 
which avoids the extremes of existence and non - existence. 
" Those ignorant people who see existence and non - existence do 
not see the cessation of the visible which is blissful ” 3 declares 
Nāgārjuna . The Mādhyamika Philosophy is essentially what 
its greatest teacher , Nāgārjuna , made it . It is a complex of 
scepticism and mysticism , the former deriving from the 
relativity of the thought and the latter from the faith in an 
absolute reality . Nāgārjuna bases his philosophy on 

the 
teachings of the Prajñāpāramitā . 


The Real in the Madhyamika : 


The Mädhyamika Philosophy is usually regarded as an 
expression of pessimism and scepticism a complete and pure 
nihilism. s It is accused of teaching that all our ideas are based 
on a non - entity or void . It is usually said that whereas in the 
Advaita . Philosophy , negations have a positive counterpart, 
there is none such in the Mädhyamika system . Opponents of 
the system in India have also dubbed it , all - negating 
sarvavaināģika . ? But a study of its main texts will reveal that 
these accusations are ill - founded . 


The real , for this system , is what has a nature of its own , 
which is unproduced , akştaka, and not dependent on anything 
else , paratranirapeksam . In the Hinayāna the elements are 

1. Mahāvagga , I , 6 , 17 ; 2. Cf. BG.VI , 16 ; 
3. MK . V.8 ; 

4. IP . i , P. 644 ; 
5. Kern , Barth , Poussin ; 6. AOJ . XXXI , P , 1 , 7 . 
7. SV . Niralamba vāda . 
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real , vastu , though they are interdependent, but in the 
Mahāyāna generally and especially in the Mūdhyamika , they are 
unreal for precisely the same reason . For example , to say that 
the nature of fire , its svabhāva , is heat is not right in so far 
this heat is generated by causes and conditions , disappears in 
the absence of these causes and conditions and , thus , does not 
exist in its own right, independently . But apart from its heat , 
has fire any svabhiva of its own , which it is , unconditionally ? 
Yes . This svabhāva is dharmatā , the state of being an element 
of existence . But what is dharmatī ? Dharmata is svabhāva or 
own being . What is this own being ? Nature or prakrti . 
And what is prakrti ? That which is called sünyata or void . 
What is sūnyal T ? The state of being devoid of one s own 
being , naihsvābhavya , viz . , suchness or Tathatī . What is 
Tathatā ? The state of being not liable to change, avikaritva 
or sadaivasthāyitva 1 


Nāgārjuna defines the real as follows : 2 Aparapratyayam 
śāntam praparicairaprapancitam ; Nirvikalpamanānārthametat 
tattvasyalaksanam ; 


( i ) It is aparapratyaya , i.e. , it cannot be imparted by one 
to another . 3 The real has to be realized within oneself , 
pratyātmavedya , and not from verbal instructions even of the 
wise , since they are bound to be replete with samāropa or 
superimpositions or interpretations of reality . 


( ii ) It is s āntam , or svabhāvavirahitam , 4 i.e. , it has the 
nature of cessation , being undisturbed by origination or des 
truction . 


( iii ) It is prapancairaprapaſcitam or undifferentiated in 
words or inexpressible . The point is that the sense of stinyatā 
is not be formulated in words . 


( iv ) It is nirvikalpa or unrealizable in concepts . The real 
is not the object of thought - constructions . 
1. HPEW . P. 185 ; 

2. MK . XVIII , 9 ; 
3. Stcherbatsky translates this as uncognizable from without . 

Concept of Nirvāņa P. 41 ; but Candrakirti s comment does 

not bear it out ; 
4. Vide MV , P. 160 ; 
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( v ) It is aninirtha or devoid of different meanings . 
follows from this verse that just as the real is the independent 
and the unique , the dependent existence cannot be real, even 
as borrowed money is not wealth . 


1 


The real has been equated with sunyata in this system and 
the definition of the real given above may be taken as des 
cribing sünyatā as well. 2 Formally , also , Nagarjuna has 
defined it as : yah pratītyasamutpādah sinyatām tām pracaks 
mahe 3 - Dependent origination , we call sinyatā . All pheno 
menal objects , like seeds , sprouts , cognitions, etc. , are only 
relatively existent ; hence , in reality , they have no origination 
and the fact of this non -origination in reality is sūnyatā . That 
which is really non - originated can neither be said to exist nor 
to vanish . Hence it is neither existent nor non - existent, and , 
as such , it is the middle path which keeps clear of the two 
extremes.4 


If the world were real, i . e . , existed independently in its 
own right, no change , progress , or enlightenment would have 
been possible . Hence the orthodox position of all forms of 
Buddhism , viz . , the world is anattā and anicca . 


Two forms of truth : 


Nāgarjuna s theory of s ünyatā does not make short work 
of all the categories of common sense . He makes provision 
for them by distinguishing two forms of truth with reference 
to which , he asserts , all the teachings of the Buddha are to 
be understoods - viz., samortisatya and paramārtha satya . By 
1. Cf. Spinoza s definition of substance : quodinse sest et per 

concipitur , 
2. Aspects, P. 214 ; 

3. MK . XXIV , 18 ; 
4. Ibid ; Bā prajñaptiru padāya pratipat saivamadhyama : The 

real has also been designated the Dharmakāya or the body 
of the law both in the Madhyamika and the Vijñānavada . 
It is defined as neither one nor multiple , of upmanifest 
nature , blessed , unique , etc. Buddhist Philosophy , pp . 267 

269 . 
5. dvesatye sa mu pāģritya buddhānām dharmadesanā | 
lokasamyrti satyatvam satyam ca para marubatah ! 

MK , P, 492 ; Cf. BC . IX , 2 , 
MUKTI- 18 
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samurti is meant , in the first place , ignorance as it envelopes 
reality , i.e. , it is the same as avidyat ," which superimposes the 
form of non - existent things and shuts off the vision of reality . 2 
Secondly , samv , ti means an object which depends on another 
for its existence ; i . e . , whatever is subject to the law of 
dependent origination . It is thus a synonym for the pheno 
menal . Thirdly , samorti refers to 

samurti refers to words current in the 
world , denoting objects which the popular view recognizes , but 
which may turn out to be illusory , on examination In the 
light of this elucidation , whatever the Buddha taught about 
skandhas , dhātus , etc. , must be treated conventional or 
samurta only , accepted for the purposes of instruction , from the 
point of view of the populace and not as final truths . 


as 


In contrast to the samurtisatya is the paramārtha satya or 
the Absolute Truth . It is truth as apprehended by the Aryas 
who see things, yathābhūtam , as they are . But on this level of 
Truth , distinctions of subject and object are irrelevant . It is 
indeterminable by speech . Hence the highest truth is inexpres 
sible and must be realized within oneself . 5 From the point of 
view of this Absolute Truth , objects of this world have no 
more existence then the creations of a magician ,. Thus 
paramärthasatya consists in the realization of the dreamlike 
or echo - like nature of samurtisatya. The object of preaching 
both is to enable the aspirant to make use of the latter to 
attain the former ; for without having recourse to the conven 
tional truths , the highest truth cannot be imparted . 


The self : 


The general buddhist doctrine of the absence of the self 
is established by Nāgārjuna in his own way . 

“ The subject of 
1. BC . P. 352. avidyābisamvştirupa padyato ; 
2. tattve pratipattirmithyapratipattirajñanamavidya 

s ālistambasūtra qd . BC . P. 352 . 
3 . BC . P. 352 , pratītyasamutpaunam vasturūpam aamvştih ; 
4. Ibid ; P. 366 paramārthasatyamsarvavyavahārasamati. 

krantam , eto . 
5. Ibid ; 367. Aryaņām eva pratyātmavedyam . 

MV . P. 494 . 
vyavahāramanāsritya paramarthonadesyate 
paramārthamanägamyanirvanam nādhigamyate il 
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seeing , hearing , etc ., cannot exist prior to these acts . If the 
presumed subject or soul did exist prior , then the acts in 
question may very well take place without a subject at all . 
The soul and the acts of seeing presuppose each other. Again , 
if it did not exist prior to all these acts, how can it exist prior 
to each ? If one and the same entity is the agent in all these 
acts , it must have existed prior to each . But the soul cannot 
be known before these acts take place. So it did not exist 
before then . Nor can it come into being after these acts ; 
no purpose is served by such an entity. They cannot be 
simultaneous with each other , either . Unless they are inde 
pendent of each other , how can they exist simultaneously ?" 1 


Again , the arguments which the vijñāvādins employed to 
disprove the reality of external objects may be directed against 
that of an entitative self . The continuum of momentary 
conscious states is what we mean by the self, but what con 
sciousness in itself is we do not know . The reality which the 
external objects laok cannot be ascribed to thought either ; for, 
the reality of the subject is no greater than that of the 
object . Thus the concept of the Alayavijñāna is as unsustain 
able as that of the external world . 


Still , it is true that we admit the reality of the self for 
practical purposes . “ The doer is called so in relation to the 
deed and the deed is 80 - called in relation to the door . 
Absolutely speaking , there is neither doer nor doing . ” 2 


Means : 


The practical steps leading to Nirväņa are the same as 
those set forth in the section on the Vijñānavida. The Maha 
yāna has its own characteristic interpretation of the four 
āryasatyas. " He who realizes that no dharmas havo originated 
has known the truth about duhkha. He who realizes the non 

1. MK . Ch . X. 
2. Ibid . XVI , 10 ; Though in paramirtha , there is neither 

bondage por liberation , this paramarth ı lies concealed in 
samurti or the conventions of our common life . To remove 
this veil , religious effort is necessary . vide , IP . i , P. 568 . 
vyavaháram anaśrtya para márthonadesyate, MK , CH , XXIV , 
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existence of all dharmas has suppressed the source of misery , 
samudaya . He who realizes that all tilharmres are completely 
extinct , parinirvila , has grasped the truth of nirodha or cessa 
tion . He who realizes the means by which the absence of all 
things is known is said to have trodden the path or mārga . 
According to the explanation given by the Pañicavimsuti 
shasrika prajñāpiramiti, the truth of Dunkha consists in the 
attitude of detachment ( i.e. , neither yukta nor ayukta ) on the 
part of the Bodhisattva to the skandhas, āryasatyas , definitions 
of sünyatā , etc. The second truth regarding samudayu consists 
in his not considering whether skandhas have origination or 
destruction . He knows that one dharma cannot be converted 
into another , both being equally unreal, prakrtiśūnya . The 
point is that the so - called objects of the world have really no 
existenee and 80 the bodhisattva must remain unconcerned 
about their samudaya . The nirodhasatya is the knowledge that 
sūnyata has no origin , decay , contamination , purification , etc. 
Thus, there is no room in it for skandhas , or üryasatyas or 
sādhaka or the Buddha . In other words, nirodha is the realiza 
tion of the real nature of s ünyatū . Of course , in this inter 
pretation of the matter , mirga has no place and so has been 
ignored in this text . 


Nirvana : 


a 


Nagarjuna’s conception of Niivāņa may be appreciated 
from his criticism of the Hinayānist Nirvāņa . The Hīnayānists , 
we saw , distinguish between a sopadiseşa Nirvana and 
nirupādisleșa Nirvāna and hold that it consists in the extinc 
tion , nirodha , of kleśas and skandhas. Now , Nāgārajuna asks 
how , if iclesas and skandhas be real, they can be destroyed at 
all ? In view of the impossibility of destroying anything real , 
the s iinyavādin s Nirvana is defined as : 


a prahiņam asam práptam anucchinnam agāśvatam ! 
Aniruddhamanutpannam etannirvàņamuoyate it 


Nirvana is that which is neither discarded nor attained ; it is 
neither a thing destroyed nor a thing eternal ; it is not sup 

1. Manjusripariprccha , Qd , Aspects , p . 225 . 
2. MK . XXV , 3 ; 
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pressed nor does it arise . In his comment Candrakirti says 
that like passion , etc. , rūgādi , Nirvāna is not to be eradicated 
nor like the fruits of a saintly life , such as srota īpati , is it to be 
won . It is not eternal like the Nirvana of the Hinayānists 
the Pradhana of the Simkhyas . By its very nature , it is 
without origin or decay . Its sole charucteristio is that it does 
not admit of any descriptions. Nirvana is realized only when 
all attempts at definitions cease . 


But is it not enough to hold that kleśas and skandhas do 
not exist in Nirvana ? Why not admit their reality in the state 
of samsāra ? Nāgārjuna s answer is that there is not the 
slightest difference, in truth , between what are called Nirvāņa 
and samsāra . 


Ya ajavam javibhāva upadaya pratītyavā 
So pratityānu padaya nirvāṇamu padisyate 


2 


Either with regard to causes or conditions , this phenomenal 
world is ; the same world , i . e . , sainsāra , when causes and 
conditions are disregarded , is called Nirvāņa . More explicitly 
still , is the identity of samsāra and Nirväņa affirmed in the 
following : 

Na samsārasyanirvāṇātkimcidastivisesaņam 1 

Nanirvāṇasya samsārätkiņcidastivjśesaņam il 
The clue to this apparent paradox lies in the fact that the 
Absolute reality is non - dual and it is indifferent whether it is 
styled Nirvāņa or samsāra . This identification also implies 
that the realization of Nirvāṇa requires , not the eradication of 
real entities ( an impossible proposition ) , but the disappear 
ance , ksaya , of all figments of imagina tion such as kleslas 
and skandhas . The s ünyatū theory is designed just to promote 
this very elimination of figments . On the contrary , schools of 
thought like those of Kaņāda, Kapila , the Vaibhäşikas, which 
cherish the theory of the reality of objects , can never put an end 
to sufferings in as much these are conceived as real. Others 
whose views on Nirvāṇa are rejected by Candra kirti , the 
commentator of Nägärjuna , are the Atheists , the Sautrüntikas, 

1. MK . XXV , 9 . 
2. Ibid ; P. 19 . 

3. Aspects, P. 187. 
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and the Vijñanavādins. The reason for condemning the last 
mentioned is that they admit the reality of the parini spanna or 
pure consciousness , vijñaptimātratā . What yields the Nirvāņa 
of Nāgārjuna s conception is just the getting rid of the baseless 
fancy of bondage . It may be said to consist in the avoidance 
of the conception that anything exists . Nirvāṇa , in so far as 
it is unproduced or asamskrta , cannot be said to be either 
existence or non - existence , bhīva or abhāva . In support of this , 
he quotes the Buddha as saying that desire for both existence 
and non - existence should be given up ; thus Nirvāṇa which is 
the goal of life cannot be either the one or the other . 


Comparing this account of Nirvāṇa with the definition of 
the real given above ; 1 it is clear that Nirvīņa and the real 
are identical . Among the names of the real are Idamtā 
Bhūtatathatā , Tathāgatagarbha , sūnya , etc. Besides , the real is 
non - dual or monistic. Therefore, strictly speaking , predication 
of Nirvāṇa in the case of an individual is wrong . Cf. yadisünyam 
idam sarvam udayonāstinavyayaḥ | prahāņādvānirodhādvākasya 
nirvāṇamişyate ? 2 Now it is possible to define the ultimate 
real or Tathatā , as has been done by the Vijñānavāding 
tathābhāvo vikāritvam sadaivasthāyitā , sameness , changeless 
ness and overexistence ; 3 But Nägārjuna affirms that to the 
extent Tathatā has been defind at all , it is non - existent ; i . e ., it 
cannot be identified with Nirvāņa . His solo point is that the 
latter is the inexpressible Absolute , and so should not be 
identified with aught definable such as Tathatā or Tathāgata . 
Candrakirti quotes a stanza from the Prajñāpāramitā to the 
effect that Tathāgata is an image of good and pure dharma ; 
in reality , there is neither Tathatā nor Tathāgata ; -only images 
are visible in all the worlds . 4 If, inspite of the indescribability 
of the real or Nirvāṇa , descriptions have been attempted in 
the texts , the purpose is only prajñapti or communication 
From such a procedure , it is clear that the object of Nāgārjuna 
1. Supra , P. 145 . 

2. MK . XXV , 1 ; 
3 . MV . P. 265 ; 

4. Ibid . PP . 449, 540 . 
Tathāgato hipratibimbabhūtahl 
Kusalasya dharmasaya apăsravasya || 
Naivátratathatã natathāgato sti 
Bimbam ca samdçs patisarvaloke it 
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was 


to establish a unitary reality corresponding to the 
Vedāntic Absolute . But , in Nāgārjuna s Absolute unity there 
is no bliss . It is only S ania and Sliva . 2 “ The vedāntic meta 
physicians could find no term to predicate of Brahman , the 
absolute , transcendental Reality , but nay , nay ! And it is 
rather in this sense that we should interpret the negations of 
the Mahāyāna philosophers " , 3 


1. Aspects , P. 194 ; 

2. MK , XVIII , 19 , XXV , 24 . 
3. Dr. Barnett , Introduotion to The Path of Light , Pp . 29-30 . 

Qd . Aspeots , P. 194 ; “ when a being attains & state of mind 
in whioh he cannot distinguish himself from any other being 
of the world or from the Absolute , he is said to attain 
Nirvana in the Mahāyānic sense, " 


A CRITICISM OF THE BUDDHIST 

CONCEPTS OF NIRVĀNA . 


The Vagueness of the Concept of Nirvāna : 

The Concept or , rather , the concepts of Nirvāṇa have so 
much variety as to make them practically independent of one 
another . From the point of view of an aspirant, this variety is 
bewildering . So many conflicting instructions in regard to the 
supreme good of life seem to be addressed to him . Even in the 
Pāli canon itself , the concept of Nirvāṇa is not clear - cut or 
unequivocal ; it remains open to opposing and rival intera 
pretations . In the first place , it seems to have a purely 
negative import , as denoting an exit from the sphere of our 
sorrows , i . e . , from samsāra ;! or , as the extinction of con 
sciousness , implying an eternal death , Now , it is obvious , 
that this purely negative concept regarding the goal of life 
cannot appeal to the imagination of thinking men . Nor can it 
claim , in any adequate measure , to meet the needs of man s 
head or heart . 


The Concept of Nirväna gives no room for worship : 


Among these needs is the impulse innate in man to 
worship a something great and good and true , endowed with 
consciousness and ready to respond to the approaches of the 
meek and the lowly through aspiration and prayer . Early 
Buddhism takes no account of these vital needs ; instead , it 
bids ? man be a lamp and refuge unto himself and exert himself 
for achieving his deliverance . This command , however lofty 
and stimulating to the spirit of man s moral heroism , completely 
ignores the realities of his actual predicament - his weakness , 
blindness , and craving for a sure anchorage . 


The refusal of the Buddha to speculate on the nature of 
the ultimate reality , his delibera te rejection of all metaphysice , 
again , ignores the philosophical hunger of the spirit of man . 
The Buddha , perhaps , had a very sound reason for his refusal. 
1 . Poussin , ERE . 

2. Mahaparigibbiņasutta 
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The Buddha s system is a yāna , not a " pbilosophical system ; 
hence it leaves room for irresponsible speculations . He was 
only concerned to pluck out the poisoned arrow from the 
living fresh and , like a good doctor , would not endanger the 
patient s life by first trying to solve the irrelevant problems as 
to who shot the arrow or with what kind of poison it was 
smeared . The Buddha s exclusive pre - occupation with man s 
practical needs as he conceived them and his refusal to deviate 
from the four āryasatyas into the sphere of metaphysics have 
made the system of the Buddha a yāna or vehicle , a method 
leading to liberation and not a darslana or philosophical 
system . But the results have been far from reassuring. A 
veritable jungle of metaphysical theories sprung up to fill the 
void and divide the buddhist fold into rival sects . These 
latter have made confusion worse confounded in regard to the 
real , pristine , teachings of the master. Still the outstanding 
impression left by the Pāli canon on the mind of the attentive 
reader is that the Buddha s silence on mataphysical questions 
is due to his conviction that their solution is ethically un 
important, that ultimate deliverance or Nirväņa is more bound 
up with right conduct than with intellectual satisfaction . 
Nonetheless , while acclaiming his ethical fervour and accepting 
his ethical insights as an essential part of a satisfactory 
spiritual life, one cannot belp deploring the studied vagueness 
in which the Buddha left such questions of perennial interest 
and importance as the nature of tbe ultimate reality , man s 
metaphysical Self and the character of the goal of his life or 
Nirvāņa . If early Buddhism became identified with a negativist 
metaphysics it was due to the refusal of its founder to take 
an unequivocal stand on ultimate questions . In view of the 
fact that the Buddha claimed to know more ? than he chose to 
reveal , his stern silence on the ultimate issues becames all the 
more mysterious. Writers like Mrs. Rhy Davids argue that , in 
fact, the Buddha s view of man s self or Ātman was the same 
as that of the Upanişads . In that case it must be concluded 
that his silence indicates, as his brāhmanio opponents allego, 


3 


IP. I , P. 464 , 
2. Cf. The illustration with the aid of the simsi pa leaves . IP. i , 
P. 466 ; 

3. BSS . II , 2 , 32 ; 
MYKTI_19 
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a certain lack of candour or , even , worse . Dr. Radhakrishnan 
holds that the silence of the Buddha only implies his reluctance 
to shock and bewilder weak minds by announcing to them 
truths they cannot comprehend , and he draws attention to 
the warning of the Gita. 2 But , however laudable the motive 
behind it , the result of the reticence of the Buddha has been 
to cloud his message of Nirvina in a haze of doubts and 
speculations . People at large , admittedly weak of under 
standing , expect clear guidance on the issue of life s goal and 
supreme good . A meie assurance of deliverance from sorrow , 
good as far as it goes , is clearly felt not to go far enough . 


Does the delivered sage survive ? : 


The bewilderment grows with the Buddha s reluctance to 
answer the question whether the nirupādisesa Nirvana involves 
the extinction of the Sage or not . Both Vacchagotta and 
Mälunkyäputta 4 are left with their initial doubts about the 
survival of the Self in Nirvāņa. The Buddha s firm refusal to 
help them on this point might be quite legitimate. The solution 
of their problems might in no way help to reach Nirvāņa . But 
theirs was a philosophic problem which interests all thinking 
minds and the world has to go without the light which the 
Buddha might have shed on that problem . 


Nirvana in the schools of Buddhism : 


That the difficulties about the precise nature of Nirvāņa 
are quite real and serious is demonstrated by the treatment 
it receives in the later Hinayānist and Mahāyānist schools . 
For the Vaibyāşikas , Nirvana means the full stop of all the 
manifestations of life , all elements or dharmas having spent 
their forces . What remains is a lifeless residue , an impersonal 
and eternal death , a view which closely resembles that of 
modern science in regard to the final end of the Universe . 
It is a separate reality of the elements in their death . 6 This 
1. IP . i , P. 466 ; 

2. BG . III , 26 ; 
3. Samukta . IV , 400 ; 

4. Majjhima 1 , 426 , 
5. Concept of Nirvāņa ; Stcherbatsky , P. 29 ; 
6. Ibid ; P , 28 ; 
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is of course not a cheerful prospect and it is hardly different 
from the materialist moksa – dehocchedo moksa . The only 
difference is that Hinayāna Buddhism promises this annihila 
tion as the reward for a virtuous life in numerous existences , 
while the materialist or Carvãka offers it at the end of every 
life . 


The Nirvāņà of the Sautrantikas is hardly more attractive . 
If it is what Gunaratna represents it to be , viz ; the cessation 
of the consciousness - continnum - jñānasantānoccheda, 2 Nirvāņa 
is a blank of unconsciousness , klesajanmanol kşayah 3 without 
any positive counterpart. A purely negative ideal of the 
absence of passions is not a very stimulating one , unless it is 
made the adjunct of a life of active goodness , or , atleast , it is 
consciously experienced . The Nirvana of the orthodox sautrān 
tikas has no room in it for anything of a positive kind . 


» 4 


That the ideal of Nirvāṇa held by the Hinayānists is far 
from satisfactory also emerges from the criticisms to which it 
has been subjected by the Mahāyānists . They point out that 
the Nirvāna of the Arhat is not a perfect state in so far as it is 
the culmination of an ego - centric life aimed at the deliverance 
of the self from misery without taking into account the 
miseries of others . “ The S rūvakās and the Pratyekabuddhas , 
the followers of the Hinayāna, being devoid of love , fix their 
minds on Nirväņa consisting in the cessation of all misery ." 
The Arhats pass directly from the Sopādisesa to the Nirupādi . 
seșa Nirvāna ; they are not entitled to seek the Apratisthita 
Nirvāna to which only the Buddhas may aspire. The in 
adequacy of the Hinayānist ideal of Nirvāṇa is revealed also 
by their conception of the Buddha after Nirvāna . According 
to the Milinda panha , the Buridha has neither love nor fellow 
feeling. As one who has reached parinirvana , the Buddha is 
extinct. It is not possible for ordinary people to fall in love 
with anoihilation , 


1. ȘDS . ; 
2. SDS . P. 47 ; 
3. Concept of Nirvāņa P. 29 . 
4. The Sūtralamkāra , PP . 126-7 . Qd . Aspects , P. 200 , F. N .; 

P. 160 , Vigatamtathāgatassa pemam vigatosineho 
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The Mahayanist view of Nirvana : 

When we turn to the Mahāy..nist ideal of Nirvāņa , an 
entirely different picture comes into view . The grim self 
centredness of the arhat is replaced by the world - wide 
sympathy of the bodhisattva . Together with the moral 
earnestness of the srivaka , the philanthrophy of the bodhisattva 
must make for a healthy , even sublime, rioral ideal . The 
Mahāyāna Buddhis gives us positive ideas of the human 
destiny . The very name Mahāyāna is significant ; It offers 
to all beings in all worlds salvation by faith and love as well as 
by knowledge , whereas the Hinayana only avails to convey 
over the rough sea of becoming to the farther shore of nibbana 
those few strong souls who require no external spiritual aid nor 
the consolation of worship , The Hinayāna , like the unshown 
way of those who seek the Nirguna Brahman , is exceedingly 
hard , whereas the burden of the Mahayana is light and does 
not require that a man should immediately renounce the world 
and all the affections of humanity . The manifestation of the 
body of the Law , dharmakliya, says the Mahāyana, is adapted 
to the various needs of the children of the Buddha ; whereas 
the Hinayāna is only of avail to those who have left their 
spiritual childhood far behind them . The Hinayāna emphasizes 
the necessity of saving knowledge and aims at the salvation of 
the individual, and refuses to develop the mystery of nibbāna 
in a positive tense ; the Mahāyāna lays as much or greater 
stress on love and aims at the salvation of every sentient 
being and finds in Nirvāņa the one Reality , which is void only 
in the sense that it is free form the limitations of every phase 
of the limited or contingent experience of which we have 
empirical knowledge .” 2 The liberated man in the Mahāyāna , 
the Buddha , is a " guard ” to them that have no protection , 
a guide unto the traveller , a ship , a well -spring, a bridge , for 
the seekers of that shore . He is a lamp to such as need 
lamp , a bed for the weary that need a bed , the very slave of 
such as need service . " 3 


a 


1. Cí , BG , XII , 5 ; 
2. Buddha and the Gospel of Buddhism ; P. 226-27 ; 

A , Coomaraswamy ; 
3. BC , Qd . IP . i , P. 590 . 
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The vijfīnavadin s position examined : 

Apart from the religion of the Mahāyāna which is hardly 
to be distinguished from that of the Bhagavad Gītid , the 
metaphysics of its two scivols is a challenge to the philosophic 
mind . Between them , the Vijñānavādins and the Mūdhyamikas 
seem to indulge to its limits in a play of negations. While the 
former denies the world of objects , taking their stand on the 
reality of consciousness , the latter does one better by directing 
towards this lonely truth the same criticism which demolished 
the external world . The Vijñānavāda account of the world 
does not recognize that it is something more than the contents 
of this or that private consciousness . By maintaining that this 
so solid - seeming world is but a bundle of ideas of the finite 
mind , that , instead of objective entities , we have only 
mentities, the Vijñānavāda position becomes crudely subjectivist , 
In their eagerness to fight the naive realism of the Hinayāna , 
the Vijiānavādins confused the psychological and the mota 
physical points of view and came to uphold an immature 
mentalism . The confusion of their position is increased by 
using the same word Vijiāna to denote both the changing and 
stable aspects of our mental life . Though the existence of an 
absolute consciousness is entailed by the existence of objects , 
it is a logical leap to conclude that objects are nothing but 
consciousness . And Vijñānavāda is guilty of this logical leap. 

With true philosophical insight , the Vijñānavādins go 
behind mind and matter , subject and object , into Vijñāna 
itself, and recognize that the distinctions of subject and object 
arise within this Vijñāna , which they style Alaya . The Alaya 
Vijñāna is the foundational fact of reality revealing itself in 
individual minds and things and containing within itself the 
knower and the known . At the same time , within this school 
is observable a tendency to identify the Alayavijñāna with 
skandha vijñāna . 2 A good deal of needlegg confusion is due to 
the arbitrary way in which the Vijñinavādins make the Alaya 
Vijñāna also as momentary as every other category of this 
school . To account for knowledge and memory , a continuous 
principle of cognition has got to be postulated . 3 Alaya could 
1. IP . i, P. 599 ; 

2 , IP . i , P. 632 ; 
3. Sankara on BS . II , 2 , 


28 ; 
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fulfil this role if made stable ; but then it would mean the 
acceptance of the Upanisadic theory of Self as Vijñāna. 


The force of avidyrī which this system , like other monistic 
systems , is obliged to assume for explaining the contingent 
world appearances is left without any explanation . " Though 
all modes of consciousness and mentation are avidyā , avidyi is , 
in its ultimate nature , identical and not identical with en 
lightenment. In one sense it is destructible , in another , it is 
not." The consequence of this assumption is to leave the 
meaning of Nirvana extremely equivocal. “ Enlightenment and 
non - enlightenment are one, as all kinds of pottery , though 
different, are made of the same clay . This is reminiscent 
of the Madhyamika assertion that Nirvāṇa and Samsāra have 
nothing whatever to distinguish them . Commonsense naturally 
asks : Where then is the need for spiritual striving ? What is 
the significance of the noble eight fold path ? 


972 


mere 


The Madhyamika Theory of Nirvāna examined : 

When we turn to the sūnyavada of the Mädyyamikas, the 
metaphysical position seems to bristle with difficulties for the 
average mind . The main stumbling block is the very term 
Śūnya. A good deal of honest criticism has been evoked by it. 
For instance M. Poussin writes 3 : “ Ultimately , there cannot 
be true religious life , deliverance , as long as the faithful do not 
know that the Buddhas are 

names , the enlightened 
devotee adores celestial persons whom he knows to be pure 
phantoms , the enlightened giver pities beings while knowing 
that they do not exist . " This criticism may sound somewhat 
exaggerated . But in the Vajracchedikā we read : 4 “ He who 
has entered on the path of the bodhisattvas must thus frame 
his thought : All beings must be delivered by me in the perfect 
world of nirvāņa , yet, after I have delivered these beings , no 
being has been delivered . And why ? Because , O ! Subhūti, if a 
bodhisattva had any idea of beings, he could not be called a 
bodhisattva ." The Mädhyamika school pushes its notion of 
stūnyatā , or void to impossible limits , indulging in a very orgy 

1. Suzuki, P. 67 , Qd . IP . i , 641 ; 
2. Ibid ; PP. 73-74 . ; 

3. ERE . IX , P. 851 . 
4. SBE . XLIX , P. 132 . 
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as 


of negations , actuated , as it were , by, the desire to give no 
foothold whatsoever to the acutest understanding. 
writes 1 about 18 different forms of s ünyata according to the 
Mahāprajñāpāramitā which include varieties such as Adhyitma 
s ünyatā ,, Bahirdhāśünyatā , sinyatas ünyatā , Paramartha 
sūnyatā , etc , and by way of comment, he adds : Sinyatā or 
emptiness is not nothingness ; it is not an object of thought . 
It is not relativity as Stcherbatsky translates the controversial 
word . 2 Now , it may be that the word śünyalā is used to 
signify an absolutely ineffable reality which can only be ex 
perienced by the mystic. But , by applying it to all conceivable 
categories of life, religious life has been made incomprehensible 
for unsophisticated minds . The remark of Sankara vis - a - vis 
this system , namely that it flies in the face of all means of 
right cognition , may be taken to represent a very intelligible 
reaction to the inordinate zest for negation displayed by it . 
For instance , Nāgārjuna condemns unreal sufferings, 
bondage , liberation , and even the Tathāgata 5 In extenuation , 
it may be urged that the point of the s ūnyalā doctrine is its 
demonstration of the untenability of all logical standpoints in 
regard to the Absolute . Nāgārjuna says that doctrine of 
sünyatā is meant to destroy all theories and to establish the 
principle of direct , mystic , intuition : it is not to be taken as a 
new theory at all . Taken as a rival theory , he says , it is as 
bad as or worse than other theories . “ If aught were other 
than the relative , then s ünya , i , e . , the relative , would have 
made 

But , in fact , there is naught which is 
other than the relative : how , then , can there be anything 
1 . The Philosophy & Religion of the Prajñāpāramitā : Essays in 

Zen Buddhism ; 3rd series PP , 21 , f.; 

Concept of Nirvana - P. 42 ; 
3 . Cf. " sanya miti navakta vyamastūnyam itivābhavet | 
ubhayam nobhyayam ceti prajñaptyarthamtukathyate || 

Ed . IP ; P. 663 ; 
* The truth is that the concept of Nirvāṇa is the Buddhist 
interpretation of what the Christian calls God " ; Time and 

Eternity , New Jersey , 1952 , W.T. Stace ; 
4 . BSS . II , 2 , 31 , “ sarvapramāņavipratşiddbabg unyavādi. 

pakşah ." 
5. MK . Chs . XII , XVI , XXII . 
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relative ? " 


The question answered in the affirmative here is 
whether relativity ( sünyam ) itself is not relative . This 
does not mean that we must reject the doctrine for it has been 
advanced by the Jinas only as a means of deliverance from 
bondage . Instead of treating it as a means , one should beware 
of taking it as an end , viz . , as the one right theory . For such 
as do so are incurable indeed . The position then would be as 
ludicrous as if one sought to purchase from a man , who said he 
had nothing to sell , that very nothing . The medicine itself 
should not prove a source of disease .4 


However plausible this argument may be , the march of 
nagations in the Midhyamika system , though impressive as a 
dialetical display , completely fails to carry conviction . In 
capacity to explain a thing is not a sufficient reason to deny 
its existence . Nāgārjuna s theory of phenomenalism or relati 
vity requires us to abandon the whole scheme of values as an 
illusion . When everything becomes unreal, good and evil also 
are unreal . 

The effort to attain Nirvāna , to escape from the 
sorrows which do not exist , is obviously pointless and a mere 
waste of time . Moral life cannot be based on a detected 
illusion . Many of the statements of Nāgärjuna suggest that 
this world is no more real than the beauty of a barren woman s 
daughter . 

A concept such as the sūnya may appeal to a world- weary 
mind . As a description of the ultimate principle or the 
Absolute , it suggests the latter to be an immobile negation of 
all becoming . A pure being would require a principle of nega 
tion in itself to account for the world manifested by or in it . 
But Nāgārjuna s absolute is completely frozen and can account 
for nothing, and so , hardly serves any philosophic purpose. 
The Vijñanavāda is historically held to have appeared as a 
reaction against the sinya of the Madhyamikas . 6 The amend .. 
ment which it thought out was to make the Absolute universal 
consciousness or cit or Vijñāna . As an answer to the negative 
absolute of Nāgārjuna and the fluctuating Alaya Vijñāna , 
Advaita Philosophy formulates a stable and positive absolute . 
1 . MK , XIII , 7 ; 

2. Ibid ; XIII , 8 ; 
3. MV. P. 247 , 2.6 ; 

4. Concept of Nirvana ; P. 50 ; 
5. P. i , P. 657 . 

6. Ibid , P. 665 ; 
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It was pointed out abovol that in Nīgārjuna s absolute 
unity there is no bliss . It is only, śānta and Siva . 

, . Even 
consciousness or cit cannot be ascribed to it . Naturally , this 
absolute is Nirvāṇa as well . Nevertheless , Stcherbatsky 
states that Sankara is in full agreement with the Madhya 
mika view of Roality and Nirvāņa. No doubt for both Advaita 
and the Madhyamiku sünyavāda , the Real is one without a 
second and the manifold is , from the point of view of the 
Absolute , a mirage . But the conception of this Absolute is far 
from being the same in the two cases . Sankara s Absolute is 
Saccidānanda raised no matter to what ineffable degree it 
may be and it is atleast conceivable how such an Absolute may 
be the source of a world in which all these three factors of 
existence , consciousness and bliss are experienced side by side . 
Therefore it is not sheer hatred of Buddhism 3 as Stcherba tsky 
affirms which prevents S ankara from professing his agreement 
with Mahāyāna metaphysics . These points of agreement and 
profound difference must be held over for 

detailed 
treatment in a later section . 


more 


1. P. 151 , section on the Madhyamika view of Nirvana above . 
2. Concept of Nirvana , P. 38 ; 
3. Ibid ; 

4 . Cf. Sankara , BS . II , 2 , 31 , 
MUKTI - 20 


CHAPTER VII 


THE CONCEPT OF LIBERATION IN JAINISM 


The Uniqueness of Jainism 


Among the Indian concepts of the bondage and liberation 
of the self of man , those elaborated by the ancient school of 
Jainisın are in several respects unique , Like Buddhism , Jainism 
also arose and developed outside the pale of vedic specula tion 
and proceeded on lines opposed to the latter ; but , unlike 
Buddbism , Jainism held fast to the concept of a persistent self 
or ātman which experiences both the states of bondage and 
liberation . Like the Nyiya - Vaisesi ka and Samkhya -Yoga Schools , 
Jainism recognized realistically a multiplicity of selves , but the 
Jaina notion that these apparently spiritual entities are of 
limited and varied dimensions marks it out from all other views 
of the self . No other thinkers in India have associated the 
idea of a real change and development with ātman . Equally 
unique is the conception of the bodage of this ātmam as due to 
its envelopment in a karmic stuff and its deliverance as escape 
therefrom into a space above , though continuous with , the 
region in which the universe of matter and bound souls is 
situated . As ancient as the Sāıkhya - Yoga systems 

and 
Buddhism , Jainism shares in their theoretical pessimism as 
also in their practical ideal , viz . , deliverance or mokşa . In its 
rejection of God - worship and acceptance , in its stead , of man 
worship ( i.e. , of the siddha ) in Jainism may be seen an anticipa 
tion of Positivism . ? 


The Jaina View of Reality . 


Unlike the doctrine of the immutability and permanence of 
the Upanişadic Being , the Jainas hold that Being is joined to 
production , continuation , and destruction . This is the theory 
of anekāntavāda or indefiniteness of Being. 3 This implies that 
existent things are permanet only as regards their substance : 
accidents or qualities orginate and perish . Any material thing 
1. IP . i , P 323 ; 

2 . The Heart of Jainism ; 
3. ERE . Vol. VII , P. 467 . 
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continues to exist for ever , as matter ; - still , it may assume any 
shape and quality . Jainas evidently are not concerned with 
transcendental Being, but with being as given in common 
experience . Thus, to tho Jainas, reality is a unity - in - deffer 

Theirs is a bhedūbhedavīda , i , e . , difference in identity . 
Substance is what persists in and through its own qualities and 
modifications. It has infinite attributes : anantadharmūtmakam 
vastu “ The relation between substance and qualities is one of 
coeval identity , unity , inseparability and essential simplicity" 2 


ence . 


The anekantavāda of the Jains is upheld by the dialectic 
of syādväda . 3 


The Jainit Conception of the Universe 

The concept of the Universe according to Jainism is 
expressed by Mahāvira in reply to a question put by his dis 
ciple , Gautama Indrabūti : O Lord ! What is this Universe ? 
Gautama ! this universe is composed of the five extensive 

1. SDS . S I . 55 , P. 204 ; 
2. Pancāstikāyasamayasāra, P. 56 , Qd . IP . i , P. 314 ; 

3. syādavāda is defired as aneküntütmakārthakathanam - the ex 
pression in propositions of reality which is indefinite . It consists 
of seven forms of metaphysical propositions , saptabhangis ; The 
point stressed in syūdvūda is that all knowledge is only probable , 
syād : may be . This dialectic points to the extremely complex 
nature of reality of which no one categorical prediction can be 
absolutely valid . Every proposition is ture , but only hypothetically . 
There are seven such propositions . ( i ) syādasti. From the point of 
its own material , place , time and nature , a thing is or exists as 
itself . E. G. , the jar exists as made of clay , in a given place , and 
time , as serviceable . ( ii ) syādnasti. From the point of the material , 
etc. , of another thing , say , a cloth , the jar is not ( i , e . as made of 
thread , etc. ) ; ( iii ) syudastināsti . From the point of view of the same 
4 conditions of material , etc. , relating to itself and oloth , it may be 
held that the jar is and is not ; ( iv ) syūdavaktavya. The two contrary 
propositions in ( iii ) may be asserted only successively and not 
simultaneously . This impossibility of simultaneous prediction of 
opposites is expressed in ( iv ) . ( v ) syndasti avaklavya . The facts of 
the existence of the pot and its indescribability expressed in ( iv ) 
are combined here . The post is and is indescribable ; ( vi ) syādnūsti 
avaktavya combines ( ii ) and (iv ) , relative nonexistence of the pot 
and its indesoribablity as expressed in ( iv ) ; ( viii ) syādastināsti avak 
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substances or astikāyas: 1 They are the medium of motion , 
dharma ; the medium of rest , adharma ; space , al isa ; soul , jiva ; 
and matter , pudgala . 2 In other chapters of the Bhagavatī . 
sūtra 3 time is mentioned as a separate entity . This two - fold 
enumeration , perhaps , shows that in the days of Mahīvīra 
there were two currents of thought in Jainism , according to 
one of which the universe consisted of five astikīyas , dharma , 
adharma , ūkasa , pudgala , and jiva , while the other added the 
sixth , time , to this list . 4 Time, however , is not regarded as an 
astikāya 5 as it is not a spatially extended entity , nirvibhā 
gatvät . A shorter , but exhaustive , way of describing the 
universe is to say that it it made up of the two categories , 
Jiva and Ajīva , the latter including all the five of the principles 
enumerated above . 6 


Jiva 


Most important among the constituents of the universe for 
our present purpose is the Jiva or the living individual . 
proof of the reality of the Jīva is direct introspection.7 Jiva 
has been defined as that whose characteristic is Upayoga or 
the power of consciousness.8 Upayoga is of two kinds , doter 
minate and indeterminate, the first being identified with 
Jiāna or knowledge and the second with dargana or intuition.10 
What knows and perceives the various objects , desires 


tavya synthesizes ( iii ) and ( iv ) . Pot exists , does not exist and is 
indescribable - all these , relatively . The high esteem in which their 
syūdvāda is held by the Jains is expressed thus : syādvāda and 
kevalajñāna illumine the whole reality . Their difference is this : the 
former illumines objects indirectly ; the latter does so directly . 
Āptamīmāmsā , Qd . Outlines ; P. 122 ; 

1. Astikūya : Spatial existences , IP , I , P. 323 ; 
2. Bhagavati Sūtra , XIII , 4 , 481 ; 
3. XXV , 2-4 ; 
4. Gunaratna s commentary on SDS . Calcutta , 1905 , P. 162-163 ; 
5. Idid ; P. 163 ; 
6. Idid ; SI , 47 & Comm ; on it . ; 
7. HIP . Das Gupta , P. 189 ; 
8. TAS . II , 8 ; 
9. Idid ; II , 9 ; 
10. Studies in Jaina Philosophy ; P . 71 , N , Tatia , Banaras , 1981 ; 
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pleasures and dreads pains , acts beneficially or harmfully and 
experiences the fruits thereof that is Jiva . ” 1 


1 


hall. " 4 


According to Jainism , there are infinite Jivas in the world 
and each Jiva has innumerable pradeśas . By pradeśa is 
meant the space occupied by a material atom . 3 But Jīva is 
not all - pervasive. “ By contraction and expansion of its 
pradegas , Jiva cr soul is capable of occupying varying propor 
tions of the countless pradeśas of the universe , just like the 
flame of a lamp whose light can fill a small room as well as a big 

One or more of the countless parts of space the soul 
can occupy through contraction and expansion and , in special 
cases , a soul may fill the whole universe , 5 i . e . , a soul can 
occupy the smallest possible body as of a bacterium or the 
biggest body of a fish . This notion that the soul s size is equal 
to that of the body it occupies is peculiar to Jainism . The 
Jaina view that the soul is a changing entity may be traced to 
primitive notions reflected in the synonyms of the soul such 
as sattva , prāna bhūta . 6 


In its intrinsic nature , the soul is pure and perfect, its felt 
imperfections being due to its contact with kürmic matter . 


Jivas are infinite in number . The whole universe packed 
with souls resembles a box filled with powder . Each soul is an 
eternal substance , of indefinite size . Its characteristic mark of 
intelligence , upayoga , may be obscured but not destroyed 
Among the attributes of the jīva are knowledge , intuition , 
conduct , pleasure, pain , energy , goodness , badness and emotions 
like anger , pride and greed . ? As for the relation between the 
soul and its attributes , it is held to be an identity indifference ; 
for absolute difference is incompatible with perceptions such 
as : I know ; I am happy ; while total identity is incompatible 
with perceptions implying any distinctions . Knowledge, anger , 

1. Pañcāstikāya samayabāra , Qd . IP i , P. 314 ; 
2 . TAS . V , 8 ; 

3. TASB . V , 7 
4. Tattvarthasāra , III , 14 ; Qd . Outlines of Jaina Philosophy 

P. 301 , M , L. Mehta , J. M , Society , 1954 ; 
6. TAS V. 15 ; 

6. Studies ; P. 229 . 
7. ȘDS. SI . 48 and Comm : P. 138 . 
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etc. , are the attributes and the soul is the substance to which 
they belong . Thus , the truth is neither total difference between 
substance and attributes as the Nyāya- Vaigesika holds, nor 
identity as the Buddhists aver . This position of the Jainas is , 
of course , in conformity with their anekāntavāda , described 
above. 


Again , the Jiva is subject to transmigration , is the agent 
of actions both good and bad , and the 

reaper of their 
consequences , viz . , pleasure and pain . This, of course , implies 
that the Jiva undergoes real changes . It is the upadānakarana 
or material cause of bhāvas or thoughts. Yet , throughout its 
modifications , the soul or Jiva maintains its identity . Birth 
and death also are only paryāyas or modifications of the soul. 
According to the theory of anekantavāda , the liberated soul is 
one with the soul in bondage . This view is more natural than 
that of the Samkhya - Yoga school , viz . , the Jiva is only the 
enjoyer, bhoktā , and not also the agent or kartā . The Jaina 
view of the inherent intelligence of the soul marks it off from 
the Nyāya - Vaigesi ka dogma that the ātman is inert in itself. 
The past existences of the Jiva is sought to be proved , as in 
the Nyāya -Vaiſeșika , with references to the instinctive re 
actions of now - born babies . 1 


2 


There are , quite uniquely , in Jainism nine classes of Jīvas , 
viz . , those living in the four elements , earth , water fire and air ; 
those living in vegetable bodies ; and these baving , respectively , 
two , three , four or five sense - organs . Even the Jainas felt 
that the presence of the Jīvas in the four elements is not 
obvious and so they argue that their presence is unmanifest, 
just as the Jiva of a dead - drunk man is . Though other Indian 
thinkers also have maintained that plants have souls , the 
Jaina theory has certain peculiarities . The grosser plants , in 
each of which a single soul resides , exist in the habitable parts 
of the world . But there are invisible plants distributed all 
over the world each of which is a colony of plant lives . These 
subtle plants are called nigodas . They are composed of an 
infinite number of souls , forming a very small cluster with 
1. SDS. P. 15 ) ; 

2. Ibid ; P. 153 ; 
3. Ibid ; P. 153 
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respiration and nutrition in common . The function of these 
nigodas is to supply souls in the vacancies created by the souls 
who attain libera tion . 


A more relevant division of the Jīvas is into the class 
of the liberated , muktas , and that of the worldly souls , 
samsērins. Of the worldly Jivas, only those dwelling in hells 
gods and mammals are held to have minds . Other inferior 
orders of living beings are mindless . 3 Jainism avoids the 
defects of both mentalism and materialism hy recognizing the 
correlativity of mind and matter , 


Bondage of the Jiva 


The life of the Jivas in samsira or conditions of trans 
migration has no beginning in time . In fact, rebirth and 
karman , as pointed out in the very beginning of our study , are 
among the important presuppositions of all Indian Schools of 
thought . Obviously , the samsāric experinces of the Jivas 
constitute their bondage . The ancient Indian felt that 
emancipation of the soul from bondage necessarily entailed 
numerous existences 4 for its realization . This conviction 
must have led to the theory of rebirths . 


Now , emancipation of course presupposes a corruption of 
the spirit or ātman , which , intrinsically , is pure and perfect. In 
Jainism also this basic corruption or bondage of the self is 
traced to the beginningless nescience or avidyā about truth . 
Thus Jaina thinkers also trace the malady of the samsāric soul 
to the same cause as thinkers of other schools. 

Just how or 
why the pure soul becomes impure is never asked ; for, frankly , 
the question does not admit of an answer . The condition of 
bondage of the soul is accepted as a fact to be remedied . 
Still , the Jaina concept of avidyā , the cause of soul s bondage, 
is not the same as that of other schools . An elucidation of the 
Jaina concept of avidyā is thus necessary to make the bondage 
of the soul intelligible . 

1. IP . I , P. 322 ; 
2. TAS . II , 10 ; 
3. Ibid ; II , 11 , and 25 ; 
4. Cf. BG . VI , 45 ; VIII , 19 , 
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The Jaina idea of the Jiva s avidyā may be gathered from 
the way the Jīva under its influence thinks and acts . 

" I am 
this , tbis is I , I am of this , mine is this - everything that is non 
self , living , or non -living or mixed . Mine was all this formerly ; 
I was all this in the past ; again will this be mine and I shall 
again be thus . The deluded one , sammūdha , possesses all these 
false notions about the Self ." | The term generally used by the 
Jains to denote the idea of avidyā is mithyātva ; other 
synonyms are mithyadars ana , mithyādisti, darsanamoha , moha , 
etc. Now , darśanamoha is one variety of karmans which attaches 
itself to the soul , and deludes and misguides it . Wrong notions 
about the truth and the reality to which the truth refers are 
due to dars anamoha . 


Avidyā or mithyātva may also be rendered as perversity of 
outlook . It is due to this perversity that adharma or wrong 
religion is taken for dharma , amaggu or wrong path is taken for 
magga , the ajīva or non - soul is taken for jiva , the asāhu or 
sinner is taken for sāhu , the amutta or the unemancipated is 
taken for the mutta , and also , of course , vice versa . 2 Umāsvāti 
distinguishes two forms of nescience, viz. , abhigrhita , firmly 
held , and anabhigrhita , lightly held . 3 The former is the 
tenacious clinging to a wrong view once accepted , while the 
latter is acceptance without obstinate adherence . Kunda kunda 
considers perversity , mithyātva , nescience, ajñāna, and attach 
ment , avirati , to be the three timeless forms of deluded 
consciousness . 4 Another noted Jaina writer , Pujyapäda 
Devanandi , distinguishes between an inborn form of nescience 
and another , acquired from instructions by others . According 
to a more informative account he gives , five forms of nescience 
may be distinguished . Prejudice in favour of absolutism is the 
variety known as ekānta . A conviction to the contrary of truth 
is styled viparita. Radical scepticism is the third called 
sams aya . Indiscriminate faith in every god and scripture is 

1. Samayaprabhrta of Kundakunda , 25-27 Qd , SJP. , 144 ; 
2. Sthānāngasūtra , X , 1 , 734 , Qd . SJP. ( PP. 144-45 ) ; 
3. TASB . VIII , 1 ; 
4. Uvaogassa aņāi pariņāmā tiņņi mohajuttassa | 

Micoattam aņņānam aviradi bhāvoya ņādavvo if 
Samayasāra , 96 . 
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the fourth , vainúyika . Absence of discrimination between good 
and bad is the last , ajitānika -mithyādarśana . All these distinc 
tions merely point to the various ways in which the same 
nescience or mithyatva operates . All bondage and sufferings 
consequent on it are ultimately traceable to nescience or 
mithyādars ana . Samsīramulabiam miccattam . 2 


Once again , conformably to the unanimous Indian view of 
the matter , the Jaina thinkers hold that mithyātra or nescience 
has no origin in time. That is to say , ātman and avidyī are 
coevals in the sphere of samsāra . The subjection of the one to 
the other has to be accepted as a matter of fact , which does not 
admit of a why . It is one of the ultimate facts of life and a 
question regarding its why is no more reasonable than a why 
regarding the ātman . 


On the basis of unimpeachable fact, mithyātva has been 
indicated as the root - cause of the soul s bondage . But there 
are four more conditions promoting bondage , viz . , avirati , or 
non - abstinence ; pramada or spiritual inertia ; kaşāya or 
passions ; and yoga or activity.3 Of these the succeeding ones 
pecessarily exist when the prior ones come into being , though 
the contrary is not necessarily true. Or , still more comprehen 
sively , the causes of bondage may be counted as three , namely , 
mithyādarsana , perverse view ; mithyajñāna , perverse knowledge ; 
and mithyācāritra , preverse conduct . This is a conclusion which 
follows from the fact that in his very first aphorism , Umā 
gvātis enumerates the opposite of this trio samyag darsana 
jñāna caritrāņi , as constituting the path leading to emancipa 
tion . The significance of this three - fold condition is that the 
Jiva s bondage does not consist in a mere intellectual flaw or 
error , but affects his entire life - both thought and action . 
Illustrating the force of mithyādarsana , Umāsvāti writes that 
the three forms of knowledge known as mati (ordinary cogni . 
tion born of normal sense perception ) sruta ( cognition through 
signs, symbols and words ) and avadhi ( knowledge by clairvo . 
yance ) , when informed by mithyādars ana, fail in their function 
1 , Quoted in SJP . P. 145 ; 

2. Ibid ; 
3. TAS . VIII , 1 ; 

4. TASB . VIII , I. 1 ; 
5. TASB . I , 1 ; 6. Tattvärtbaglokavårttika , Qd.SJP , P.147 ; 

MYKTK - 21. 
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and become forms of wrong cognition or ajñāna. Just as the 
knowledge of a mad man is necessarily añana , notwithstand 
ing its accidental correspondence to facts , the cognitiong of 
one vitiated by mithyādarśana also are essentially ignorance.2 


are 


Bondage of the soul means that its many capacities like 
consciousness , vision , knowledge , energy , bliss , etc. , 
obstructed by different types of karmans ; and are but im 
perfectly manifested in its sānnsăric life. When its capacity 
for right vision is obstructed , there results mithyādarśand ; 
when its capacity for right knowledge is shackled , there is 
mithyājñāna ; and when its innate energy is stifled , there 
supervenes mithyācāritra . Thus, bondage in its essence consists 
in the obstruction and mutilation of the various capacities of 
the soul . It must be noted that the Jaina view is that the 
soul s bondage is the result , not of perverted knowledge alone , 
but also of the other two equally vital factors , viz . , 
attitude and perverted conduct , mithyādarśana and mithya 
caritra . They argue that if mithyājñāna alone caused bondage , 
upon winning tattvajñāna or right knowledge the soul should 
forthwith become free , whereas , as a matter of fact , it remains 
embodied , reaping the fruits of operative karmans . On this 
latter point there is unanimity among the thinkers of the 
Samkhya , Vaisesi ka , Buddhist and Advaitic schools of thought . 
The experience of the world even after the dawn of right 
knowledge argues the presence in the soul of other factors 
which the Jainas identify as perverted attitude and perverted 
conduct . 


perverted 


The Karma theory 


The basic cause of bondage has been traced to avidyā or 
mithyātva , wrongness , which characterizes the three factors of 
darsana , jñāna and caritra and produces the life of limitations 
and sufferings. Another term for it , it was remarked above , 
is darslanamoha , delusion of vision , a variety of karmans which 
attach themselves to the soul. In other words , the root of 
bondage may be said to be karman , according to the Jaina 
thinkers , and an exposition of their theory of karman , 

" the 
1. TASB . I , 32 ; 

2. Ibid ; I , 33 . 
3. $ DS . sl , 51 ; P. 180 , 
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keystone of the Jaina system " , is necessary for an apprecia 
tion of the condition whence deliverance is sought . 


means 


In other Indian systems , by karman is understood an un 
seen potency , adysta , a predisposition, vāsanā , energy , s akti , or 
even trap , pās a ( e.g. in Saivaism ) . The theory of karman 
is the grand Indian hypothesis which explains the varieties and 
inequalities in the conditions and fortunes of humnn beings . 
The nature of the vāsanas , kleśas ( afflictions ), and kasāyas 
( passions ) determines the character , quantity , duration and 
intensity of the karman or unseen potency , adrata . This potency 
brings about life in samsāra , i . e . , the relation between the soul 
and non - soul. All Indian systems which accept the doctrine of 
deliverance also recognize that the transmigrating soul is 
encased in a subtle body that inediates between the pure soul 
and gross matter . For the Jains this subtle body is made up 
of karma , which , therefore, must partake of the nature of 
subtle matter . The Jaina view that karma is material is the 
regult of their conviction that emancipation 

the 
emancipation of both matter and spirit . The various passions 
constitute the bondage of the spirit , while the change of the 
material atoms into kārmic material makes up the bondage of 
matter.2 

We have already pointed out that the soul in Jainism is an 
everchanging principle. In its state of worldly existence , the 
changes of the soul are determined by the nature of the karma 
associated with it . On the other hand , according to the jaina 
theory , the nature of the karma -pudgala ( or karma matter) is 
determined by that of the passions or kasāyas of the soul and 
the nature of the passions by that of karmic matter . This 
mutual determination of karma and passions has no beginning 
in time . With a view to explain the crux of relation between 
a spiritual soul and material karma, the Jaina philosopher goes 
to the extent of saying that , in the samsāric stage, the soul is 
partly corporeal or mūrta . Thus , due to its passions like 
1. ERE . Vol . VII ; P. 469 . 

2. SJP . , P. 228 ; 
3, SDS . with Gunaratna on s l. 51, P. 181 ; Also , of . abavāņe 
ganto yam samsärı savvaba amutto tti | jam anädikammagantati 
paripåmävannarūvoso Dharmasangrahanigatbā , 626 , Qd . SJP ., 
P. 227. ; 
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greed , a version , etc. , the soul is , as it were , sticky and karma 
matter sticks to it as dust to a wet or oily cloth . 

“ Even as a 
lamp , by its tmperature draws up the oil with its wick and 
converts the oil into its body , i . e , glow , the soul -lamp attracts 
the material aggregates by the wick of its activities and 
· transforms it into karman , " 1 


The Jainas distinguish between the material karman called 
draryakarman and its spiritual counterpart called bhava karman . 
The first is also called avarana or cover and the second dosas 
or defects . The doşas are the passions , the privations , and 
the perversions of the soul s capacities . The avaranas consist 
of the kūrmic matter that produces the perversions of the soul. 
Thus material Icarma and its spiritual counterpart are related 
to each other as cause and effect.2 


The Jainas hold that the relation between soul and karman 
is one of concrete identity in the soul s state of bondage . The 
kärmic matter mixes with the soul in much the same way as 
milk does with water or fire with iron . 


Eight main classes of karma have been distinguished in 
Jainisma . What obscures the innate omniscience of the soul 
and produces degrees of knowledge and ignorance is called 
Jñānāvaranakarman . What obscures right intuition like 
sleep , e.g. , is the second , the darśanīvaraņa. The karma 
matter which obstructs the natural bliss of the soul is the 
third , vedaniya , which , thus , produces both pain and pleasure . 
The type that disturbs the right attitude of the soul with 
regard to faith , conduct , passions , etc. , and produces doubt , 
error , passions and so forth is the fourth variety mohaniya 
karman . 


1. TASB , Qd . , SJP. , P. 232 ; 
2. cf. dogavaranyaorjivapudgalapaſiņāmayoran yonyakāryaka 

raṇabhäva - Aşțasāhasri , P.51 , Qd . SJP . , P.227 ; 
3. Five kinds of Jñana are recognized , mati or ordinary 

cognition ; s ruti or testimony ; avadhi or supernatural 
cognition ; manahpāryāyab , direct knowledge of the thoughts 
of other minds ; kevala or omniscience , cf. TAS . I , 9 , 20 , 21 , 
24 and X , I. 
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The next four kinds of karman concern the individual 
status of a being That which breaks up the continuity of 
immortal existence in to so many mortal fragments of shorter 
or longer individual lives is ayuska or longevity -determining 
karman .. The embodiment of the bodiless soul with the 
determination of faculties , etc. , is the function of nainakarman . 
The seventh , gotrakarman is what determines the differences of 
racial , social or genealogical status of the embodied souls . The 
last , anturiiyakarman is the type which obstructs the infinite 
energy of the soul and handicaps the enjoyment of wealth 
and power . 

Each of these varieties of karman bas its 
predetermined limits within which it must work itself out . 


From 

among the numerous sub - divisions of these eight 
main varieties of karman , two classes of mohaniya or deluding 
karman may be noticed : ( a ) what deludes the right vision , 
dargana mohanīyal and ( b ) what deludes the right conduct , 
ciritramohaniya . The former has three sub - types , viz . , ( i ) what , 
by its rise , makes the soul lose vision of truth , and see a thing 
as it is not , mithātvamohanīya ; ( ii ) what is a state of purity of 
the sub - type ( i ) ; ( iii ) what is a mixed tyye of purity and 
impurity of the same. 


The length of duration , sthiti and intensity of fruition , 
anubhāga of the soul s bondage due to karmic matter depend 
upon the nature of the passions of the soul 3 The stronger 
the passions , the lengthier and intenser are the duration and 
fruition of the bondage . This applies only to the bondage of 
inauspicious or aśubhakarmans which produce sufferings . In the 
case of auspicious karmans, though the duration varies directly 
with the strength of the passions , the intensity of the fruition 
varies inversely with their strength ; for , strength of pasaions 
means a small degree of soul s purity and a loose connection 
with auspicious karmans . 

The Jainas hold that the maximum duration of jijānāvarna, 
darśanīvarana, vedaniya and antarāya - karmans is thirty 

1. Vide reference to this variety as cause of bondage , supra , P.168 
2 , SJP . P. 233 ; 
3. “ Tbii anubhāgam kaşayo kuņai - Sivasaramasūri s S ataka . 

karmagrantha , gatha , 99 , Qd. SJP . , P. 235 ; 
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1 


sagaropamakoți -koți years . 

Equally formidable stretches of 
time are indica ted during which the other forms of kārmic 
bondage also remain in operation . 


The overpowering nature of the soul s bondage can be 
appreciated better when it is remembered that the space 
occupied by the souls is densely filled up with kārmic matter 
and that there is an incessant flow or äsrava of it into them 
from all sides so long as the souls are involved in activities , 
yoga , of one kind or other . Till complete freedom is won , the 
influx of kārmic matter must continue . The volume of tbe 
matter absorbed by the soul depends upon the measure of 
its activities or vibrations . The greater the soul s activities , 
the heavier the intake of kārmic material . It is obvious that 
the nature of these activities of the soul depends on its passions 
or kaşāyas. Another factor contributing to bondage is avirati , 
non - renunciation . Thus the causes of bondage , according to 
Jainism are perversity , mithyātva ; non - renunciation , avirati , 
spiritual indolence , pramāda ; passions , kaşāyas ; and activity 
yoga ? ( a technical use of this celebrated expression ) ; still , the 
Jaina thinkers accord 

or activity of the soul a 
preponderant force in bringing about its bondage.2 


to yoga 


Of the eight main types of karman enumerated above , 
the knowledge - covering , the intuition -covering , the deluding 
and the obstructive are styled obscuring or ghātin and the 
remaining four are non - obsouring or aghātin . The inna te qualities 
of the soul are warped by ghāti karmans. Love of truth or 
samyaktva is the innate character of the soul and it is obscured 
by mohaniyakarman or mithyātva . Similarly omniscience or 
kevalajñāna is also obscured by karmic material . Ofoourse 
such obscuration of the innate virtues and perfections of the 
soul does not amount to their extirpation , as , in that case , the 
soul would cease to be soul and the question of its deliverance 
would not arise . A fraction of its original and immortal fire 
1. TAS . VIII , 15-18 ; The tīkā says Koti -koți is the result of 

multiplying one orore with another, while the simile of the 

sea , sagara , suggests the immensity of the time involved , 
2. TAS . VIII , 1 ; 
3. SJP. , P.239 , f.n. (i) ; 
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remains with it in all its conditions ; hence its ceaseless craving 
and striving for perfection . 

In dealing with the concept of bondage in Jainism , it is 
necessary also to refer to its characteristic dogma of lestya or 
transformation of the soul , due to the activity of the mind . 

It 
is a sort of transcendental colour or complexion taken by a soul 
through karma amalgamated by it . There will be les ya so 
long as the soul retains its association with the mind . Actually , 
the transformations of the soul due to contact with mind are 
infinite ; but , for convenience sake , these bave been classified 
into six main types , viz . , krena or black ; nila or blue ; kapola or 
grey ; tejo or red ; padma or yellow , sukla or white . These 
colours are symbolic and have a moral bearing ; the first three 
mark the bad and the last three the good character . ? 

The karma matter which mixes with the soul does not 
immediately yield its fruit ; it remains inactive for a period . But 
when it matures and begins to produce its results , it is said to 
be in the state of udaya or rise , and the souls in the audayika 
state . When karma is prevented from producing its results for 
sometime by appropriate efforts of the soul, the karma thus 
held up is said to be in the upasamita state and the soul itself 
in the upagamita state. It is through the holding up of the 
mohaniya or deluding karma that the soul gets a glimpse of the 
truth which saves . In its turn , the soul s inherent love of the 
truth helps its endeavours to hold up the functioning of the 
deluding karma . The upasama or subsidence of the deluding 
karma is only a temporary state ; its antithesis is the total 
dissociation of that karma from the soul which involves its 
disintegration or ksaya. Now the Foul is said to be in the 
kṣāyika state , one which it is necessary to maintain for reaching 
Nirvāņa . There is a fourth state of the soul called kşayopasamika 
in which some karma is in the process of dissociation and others 
in subsidence . It is virtually a complex of the three preceding 
states , viz . , dissociation , subsidence and rise of karma stuff . 

The goal which the active aspirant to Nirvāņa should 
keep in viow is to get rid of all karma matter from the soul and 

1. TASB on II , 3 , says : tatt varucih samyakivam . 
2 . ERE . Vol . VII , P. 469 ; 
3. TASB . II , 7 , 

4. ERE . Vol. VII , P. 469, 
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acquire no fresh matter from outside ; in other words , to achieve 
samvara , defined as the stopping of the four ūsravas , mithyātva , 
avirati , kasāya and yoga by means of right knowledge , renuncia 
tion , vigilance , and guptis or controls like patience , etc.1 


Adhikarin 


On the question of eligibility to moksa or deliverance , there 
are some noteworthy differences of views among the Jainas . 
According to the Digambaras or sky - clad Jainas , women are 
not entitled to liberation , because they are inferior to men . 
But Gunaratna demonstrates at great length that women are 
men s equals in their ability and readiness to stand the rigours 
of austerity and win liberation . Generally , the fit candidate for 
liberation is styled a bhavya, viz . , one who is fit to wait upon a 
siddha or fully liberated man . This qualifying fitness, however , 
differs with time , place , teacher and other relevant circumstances ; 
otherwise , all should achieve mukti at once . On the other hand , 
according to Jainism there are people who never become fit 
for deliverance from bondage . Such are styled abhavyas . No 
explanation is offered to throw light on this sharp division of 
human beings in to the bhavyas and abhavyas.3 


The virtues which qualify the candidate are knowledge , 
intuition , and conduct , jñāna , darsana and caritra . Their 
combination makes the candidate eligible for that liberation 
which consists in an infinitudo of knowledge , intuition , bliss , 
energy . Neither mere knowledge nor mere activity on the part 
of the candidate will suffice to yield moksa . But all who wish to 
qualify for moksa must take up the life of the monk through 
renunciation ; for, the common man is asleep while the ascetic is 
always awake. 


Means of Liberation . 


In all Indian disciplines leading to liberation , it is recog 
nized that the final achievement is to be won through medita 
tion or yoga . 

The object of this meditation is in most cases 
1. Gunaratna on SDS . P. 180 ; 2. Ibid ; PP . 197 ff . 
3. SJP . , P. 266 , f . n . 5 ; 

4. Guņratna on ȘDS . P. 203 ; 
5. SJP ., P. 19 , buttā amuņi muninogayayam jāgaranti , Qd . Ibid. 
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the nature of the self or ātman , or , in Buddhism , the absence of 
the riman , nairatmyabhiivant. This implies that the earnest 
aspirant cannot afford the luxury of scepticism and still hope 
for self realization . Whatever the system he follows, he must 
have wholehearted faith in it , and with the strength of that 
faith carry out the practical steps it prescribes . Implicit 
faith in the truth , whether gathered from the words of the 
preceptor , or achieved through one s own intuition , is the 
starting point of spiritul life . Thus in Jainism is stressed 
tattvärthasrarlunāna faith in the truth . The process which 
in other systems is known by the term yoga is in Jainism 
referred to by the word cūritra.2 


As bondage results from the influx of karmic matter into 
the soul due to its activities and passions, it is obvious that 
their eradication is the means of stopping that inflow and 
securing liberation . By the activities of the soul in bondage 
are meant those of the mind , organ of speech and body . 
Therefore , the first condition for the arrest of the inflow of 
kārmio matter is control or gupti , of thought, speech , and 
bodily movements ? - samyagyoganigrahoguptih . Other condi 
tions have also been laid down for achieving the requisite 
arrest of kārmic matter , viz . , ( i ) The five - fold regulation , 
samiti, for maintaining life ; 4 ( ii ) the acquisition of the ten 
moral virtues , viz . , consummate forbearance , modesty , candour , 
contentment , truth , self - restraint, austerity , renunciation , non 
attachment , and celibacy ; 5 ( iii ) contemplation , or anupreksā 
of twelve themes , viz . , transience , helplessness in worldly life , 
the sorrowful nature of the world , the loneliness of the sojourn 
here below , the otherness of the self, physical impurities , the 
inflow of kārmic matter , its arrest , its destruction or nirjara , 
the constituents of the universe , the rarity of illumination , and 
the rightness of the path chosen for winning mokşa ; 6 ( iv ) The 
unoomplaining endurance of afflictions or parişahas ? such as 
hunger , thirst , cold , heat , mosquito - stings , etc. , ( v ) the five - fold 
conduct , caritra , viz . , abstention from all harmful activities , 
1 . TAS . I , 2 ; 

2. SJP . , P. 262 . 
3. TAS , IX , 4 ; 

4. Ibid ; IX, 5 ; 
5. Ibid ; IX , 6 ; 

6. Ibid ; IX , 7 ; 
7. Ibid ; IX , 9 . 
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sāmayika ; reinititiation , chedopasthapānā , after rectifying rites 
due to carelessness or pramāda ; austerity ; conduct attended 
with only the subtlest passions , sūksmasamparāya and perfect 
oonduct , yathākhyāta . The six factors enumerated above , 
namely , self - control, gupti ; self - regulation , samili : moral 
virtues, dharma ; contemplation , anupreksā ; endurance and 
conquest of afflictions , parişahajaya ; and conduct , caritra , are 
the means to secure samvara or arrest of the inflow of kārmic 
material . Besides , tapas both physical and mental is esteemed 
as a means to both samvara and nirjarā . The stress on the 
mortification of the flesh which Jainism prescribes as a means 
for the regeneration of the spirit is altogether its special 
characteristic . It comes out most vividly in the tremendous 
importance Jainism attaches to the vow or vrata of ahimsā , 
non- violence , which may rightly be regarded as the foundation 
of the entire edifice of Jaina ethics and morality . The four 
accompanying vows of truthfulness, non - stealing , celibacy , and 
non - possession , only help one fulfil the supreme vow of non 
violence or ahimsi . 


The Jaina ascetics are obliged to maintain these virtues as 
mahāvratas or great vows , and the rigour involved in so doing 
may be judged from the relevant sections of the Acārānga 
Sūtra.2 The first great vow runs thus : I renounce all killing of 
living beings whether subtle or gross , movable or immovable . 
Nor shall I myself kill living beings nor cause others to do it 
nor consent to it . As long as I live, I confess and blame , repent 
and exempt myself of these sins in the thrice three - fold way , 3 
in mind , speech and body . The carrying out of this vow 
involves carefulness in walking lest living beings be hurt , 
displaced , injured or killed ; searchings of the mind to exclude 
all thoughts of inflicting injury and pain or of causing death ; 
and guarding of speech to avoid all blamable and harsh 
sentiments . The Jaina ascetic or Nirgrantha must be careful 
in laying down his utensils for the same purpose , namely , 
avoiding injury to living beings . The same circumspection and 
vigilance must be exercised in regard to drinking , eating , etc. , 
1. Ibid ; IX , 18 . 

2. SBE . XXII , PP. 202 ff. 
3. The there - fold way i.e. , acting , commandipg , consenting 

either in the past or the present, or the future , 
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also and with the same object in view . With regard to the vow 
of truthfulness , the monk i . e . , the Nirgrantha, should speak 
with deliberation to avoid falsehood ; he must renounce anger , 
for an angry man might utter falsehood ; and , for the same 
reason , he must also give up greed , fear, and mirth . 

To keep 
the vow of non - stealing , he must beg for alms only with 
deliberation ; he may consume his food and drink only with the 
permission of his superior ; should take possession only of a 
limited part of ground and for a fixed time ; and should 
constantly have his grant of ground renewed . To maintain 
the vow of celibacy , the monk should avoid all topics of discus 
sion relating to women ; should not contemplate the forms of 
women ; should not recollect his previous relations with women ; 
should avoid too much eating and highly seasoned dishes ; and 
should avoid all proximity to women , eunuchs , etc. The monk 
who takes the vow of non - possession should not take delight 
in or be disturbed by agreeable and disagreeable sounds, 
agreeable or disagreeable forms, such as smells , tastes and 
touches . Only one who is faithful to all these vows in the 
manner indicated can be really regarded as Houseless , a true 
monk , who observes the mahāvratas . 


But the members of the laity may keep them as anuvratas 
or minor vows with considerable relaxation . 


The value of equanimity for the maintenance of the 
mahāvratas was recognised and as an aid to equanimity was 
prescribed the cultivation of maitri or friendship for all living 
beings ; of appreciation or promoda for superiors ; of compassion 
or kārunya for the afflicted ; and of indifference or madhyasthya 
for the unruly . 


Path to Moksa 

Right attitude , right knowledge , and right conduct consti 
tute the Jaina path to final deliverance - samyag dars ana jnana 
cāriirāni mokşamārgaḥ 2 . Most Indian systems emphasize one 
or the other of these factors as of supreme importance for 
1. TAS . VII , 6 ; of . Brahma vibāra in Buddhism and the 

viparitabhāvana in the Yoga system ; 
2. TAS. I , 1 ; 
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achieving the goal of life. The Jainas maintain that all these 
must be combined to produce the desired effect, viz ., salvation . 
Even as a patient must have not only faith in the doctor s 
words , not only know the medicine prescribed , but also actually 
take it , in order to win health , the aspirant who would be 
delivered must cultivate all the three elements of the path 
alike . Collectively they are known the ratnatraya . 2 
Though sometimes the influence and instruction of good people 
help the aspirant , the main urge to achieve sumyaydarśana 
comes from within his own suul . Man ! Thou art thy own 
friend : Why wishest thou for a friend beyond thyself ? .... 
exerting himself in the rule of truth , a wise man overcomes 
Māra ." Samyaktva or rightness is a basic change of the soul s 
direction or tattvaruci, love of truth . When it takes place , 
the entire horizon of the soul changes . Samyagdarśana is a 
kind of purified state of consciousness in which things are 
comprehended as they are . This purified state is presupposed 
by right knowledge or samyagjnana ; for, without the attitude 
or faith being right , right knowledge cannot be attained . In 
the same way , both right attitude and right knowledge are 
presupposed by right conduct , samyak cūritra . Umāsväti 
defines right attitude as sraddhāna for the truth + explaining 
Sraddhāna as pratyayāvadhūrara , discursive determination . 
Samyag darśana is an invariable grasping of all the objects of 
the sense- organs and the mind. S In other words , it is a kind of 
knowledge. The two , sumyag darsana and samyag jñāna , are 
born simultaneously and are related to each other as cause and 
effect . “ Even as a lamp and its light , though simultaneously 
born, are separate as cause and effect , so is samyaktva the 
logical prius of right jõūna . Though born with jñāna samyaktva 
purifies it even as the powder of kataka purifies turbid rain 
water ." 6 Samyag dars ana has been ranked above samyag 
jñāna , because the latter derives its rightness from the former ; 
right attitude is the ground of right knowledge . 

1 , SDS . P. 66 ; 
2. SDS , P. 62 & HPEW. P. 148 ; 
3. Acārānga utra , SBE . XXII , P. 33 ; 
4. TAS , I , 2 ; 
5. avgabbioāriņisarvendriyanindriyârthaprap tih . TASB . I , 1 ; 
6. Qd . SJP, Pp . 148-49 ; 


THE CONCEPT OF LIBERATION IN JAINISM 


173 


Next comos right conduct or samyag cāritra . The Jainas 
stress conduct as much as they do knowledge and attitude, 
When right attitude turns the soul in the right direction and 
right knowledge illumines its path , right conduct or rectified 
will leads it to the goal of deliverance . 

“ One devoid of right 
attitude cannot have right knowledge ; and there cannot be 
rectitude of will , caranaguna , without right knowledge . One 
devoid of the rectitude of will cannot have emancipation 
from evil will , and without such emancipation , one cannot 
attain the final deliverance ." 1 According to the Ävašyaka 
niryukti, carana is the fulfilment of scriptural knowledge or 
śrutajñāna , while Nirvana or deliverance is the fulfilment of 
carana or conduct - tassavi sīrocaranam sāro caraṇassa nivvānam . 
Training and discipline of the intellect without those of will do 
not lead to freedom . Without a disciplined will , the intellect , 
however wellcultivated , is a cripple , while will , without a 
cultivated intellect is blind . “ A lame man was burnt inspite of 
his sight , while a blind man caught fire even though fleeing." 2 
Knowledge enlightens , penance purifies, and restraint pro 
tects . 3 According to Jinabhadra , right conduct is superior to 
right knowledge , for, with the achievement of perfect know 
ledge, one does not win emancipation while with that of 
consummate samvara , discipline , i.e. , cāritra , one is emanci. 
pated . The Jainas contend that perfection of conduct is 
reached only in the last moment of worldly existence , when the 
soul is in the fourth stage of sukladhyāna.4 


The earnest spiritual life of the aspirant begins with a 
compelling impulse to realize the truth of things. This 
impulse has been identified with a kind of manifestation of 
energy known as yathāpravrttakarana. This is not invariably 
effective. Its essence is a tendency to move away from the 
soul s normal life of self -contained or ego - centric narrowness . 
The kārmic forces which keep the soul shut up in its normal 
1. nädamsanissaanāņam nånenavingnabunti caranaguna 

aguņissa aatthi mokkho natthi amokkhassanivvānam il 

Uttara ; Sü . XXVIII , 30 ; 
2. Visleşāvas yakabbāşya . Qd . SJP . P. 150 ; 
3. Ibid ; nanampayasayamsohaotavo sanjamofaguttikaro ; 
4. SJP. P. 153 . 
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narrowness shave been picturesquely called a granthi or knot . 
Before the soul can begin its active spiritual life of progress 
towards mokşa , this granthi has to be cut . The struggle to do 
80 has two aspects each of which is known as apurvakaruna 
and anivrttikarana . Both of these are spiritual impulses that 
push on the soul to fulfil its mission of self - deliverance . Only 
when these impulses are sufficiently strong can the soul 
initially succeed in cutting the knot of ego - centredness . The 
immediate effect of success is that the soul experiences the first 
dawn of spiritual vision known as samyagdarśana . 

Apropos the progress to the goal of deliverance, the Jainas 
have developed the doctrine of gunasthānas or stages of 
spiritual development of the aspirant . 1 Fourteen stages have 
been specified . The lowest is the stage of perversity of 
has the minimum possible degree of right vision ; for, as has 
been said above, no soul can be completely bereft of all en 
lightenment. Even advanced sādhakas are liable to lapse into 
this lowest stage due to the influence of the relevant kārmic 
material. 


The second stage is styled sāsvādana samygd ști . The 
soul does not actually pass on to this stage from the first, but 
halts here during its fall from a higher stage . But it is held 
that, having come to this stage , the falling soul must neces 
sarily go lower down to the first stage. In the third gunasthāna 
the soul combines the right and wrong attitudes and hence it is 
known as samyagmithyādrsti. The soul has to fall back to 
this , if , after the dawn of the first enlightenment, there rises 
up the semipure , vision deluding -karman . The fourth stage of 
spiritual development is called right vision without abstinence , 
aviratasamyagdęsti. Now the soul han right vision , but lacks 
spiritual strength ; hence it fails to abstain from wrong linea 
of conduct . In other words , its self- control is not equal to 
its vision . On the contrary , real spiritual development implies 
strength of vision, knowledge and self - control . In the fifth 
stage, des aviratasamyagdrști, the soul achieves right vision 
and capacity for partial abstinence . Here complete freedom 

1. Cf. The dootrine of the Bodhisattvabhūmis in the mahāyāna . 
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from immoral arts remains to be achieved . A partial over 
coming of this weakness is effected in the sixth stage , pramatta 
sāmyata , where , nonetheless , remains spiritual inertia , 
pramāda . In the seventh stage , apramattasāmyata , spiritual 
inertia also is overcome . It is the stage of self - control with 
freedom . In the eight gunasthāna namod apurvakarana or 
nivrtti, the soul attains special purification and finds itself 
competent to reduce the duration and intensity of previously 
acquired karmans. Besides , now it absorbs new karmans of 
reduced duration and intensity . The final result at this stage 
is that the soul enbances its purity . The next stage is known 
as anivritibādarasamparāya wherein the soul performs the 
process of anivrttikarana or advance upto the point of spiritual 
vision . But even at this stage , the soul remains liable to 
attack hy grogs passions . In the tenth stage , sūkşmasamparāya , 
only the subtle form of greed disturbs the soul now and then . 
This subtle greed may be the form of subconscious attach 
ment to the body . The soul which has advanced so far by only 
suppressing the subtypes of deluding karman ( mohanīya ) now 
goes up to the eleventh stage of suppressed passions , upayānta 
kašāya . Now , even subtle greed is suppreseed and the soul is 
free form all passions . But even so , it is subject to the 
influence of karmans other than mohaniya ; hence it is said to 
be still chadmastha , or enveloped , though it is vītarāga , having 
suppressed all attachments. 


The soul that has advanced by annihila ting the subtypes 
of mohaniyakarman proceeds straight from the tenth to the 
twelfth stage styled kinakasāya the stage of annihilated 
passions . In the last instant of this stage all the subtypes of 
Jñānāvarana , darśanāvarana, and antarāyakarman are annihi 
lated . The soul is now free from all the four types of 
obscuring karmans ( ghātikarmans) . 


As a result , the soul enters the thirteenth gunasthāna , 
which in Jainism is equivalent to the Jivanmukti state of other 
schools , The Jainas call it sayogakavali gunasthāna. By now 
four out of the five conditions of bondage , viz . , perversity , 
non - abstinence , spiritual inertia , and passions have been totally 
annibilated ; the last, namely activity , alone remains, whonde 
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the qualification saycga of this stage . The soul now is omni 
scient , kevalin and manifests perfect intuition and spiritual 
energy . But the four nonobscuring or aghati karmans viz . , 
vedaniya , ayus , naman and golra still keep rising . Freedom 
from embodied existence , which corresponds to videhamukti in 
Advaita , is attained only with the expiry of the āyuşkarman 
which has already determined the Jiva s longevity . Though , 
now , the activities of the mind , sense - organs , and body take 
place , no bondage is possible . Existence in this stage covers a 
period from a muhīria ( less than 48 minutes ) to a purvakoti 
(a huge number of years ) . 


The entry of the soul into the final stage of absolute 
motionlessness is preceded by its efforts to stop all kinds of 
activities , gross and subtle . First the gross activities of the 
organ of speech and mind are stopped ; then , the gross activity 
of the body and the subtle activity of the sense organ and 
mind are stopped by the subtle activity of the body . Next 
the soul enters upon the third type of s ukladhyana which is 
steady , accompanied by subtle vibration ( sūkşmakriyā ) and 
which stops the subtle bodily activity. As a result of s ukla 

1. The Jainas define dhyāna as the concentration of thought 
on a particular object - ekūgracintonirodhodhyānam . TAS . IX , 27 . 
It may be either inauspicious , aprasasta , or auspioious , pras asta , 
each , respectively , leading to inflow of karmic matter and its 
destruction . The second or pras asta consists of two types , viz . , 
dharmadhyāna and s ukladhyāna . Among the objects of the former 
are the fact of universal sufforing, a pāya and the nature of the 
fruition , vipūka of karmans. Umāsvāti defines dharmadhyāna as 
the collection of scattered thought , smſtisamvūhana . Forberance 
humility , straight forwardness and freedom from greed are the 
conditions of the s ukla dhyāna . In the dharma dhyana the mind 
concentrates on the general features of wordly existence ; but in the 
s ukla dhyāna the mind narrows the field of concentration ; it cop . 
centrates on the atom and becomes steady and motionless . It 
includes 4 types . The first two , savitarka , collect and concentrate 
the mind on the minutost entity . With success here , the soul 
attains enlightenment . Now no more is conceptual thought possible . 
The last two types, saksmakriyānivartin and vyavacchinnakriya 
pratipātin of the s ukla dhyāna stop the activities of the sense organ 
of speech and body . 
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dhyāna the soul contracts and fills the cavities created in 
the embodied state . It is now reduced ,in size . Then it enters 
the fourth stage of the dhyāna which is bereft of all vibration , 
samucchinnakriya and infallible , apratipātin Now the soul is as 
motionless as 

a rock . 

Here all the remaining karmans are 
annihilated . This state of absolute motionlessness is the 
fourteenth gunasthāna, styled ayogakevalin . This lasts only for 
the brief time needed to pronounce five short syllables . At the 
end of this period , the soul attains disembodied emancipation 
or videhamukti. 1 


Moksa and Mukta 


It was pointed out above that the aspirant who has 
reached the thirteenth gurasthana called sayoga kevalin enjoy ! 
a stato equivalent to that of Jivanmukti. A picture of such a 
kevalin or liberated soul in the body may be gathered from the 
Ācāranga sutra the first of the eleven angas.2 


Without discontent and pleasure he lives , giving up all 
gaiety , circumspect , and restrained . He has conquored wrath, 
pride , deceit , and greed and , of course , he injures no living 
beings . Offers of assistance he courteously refuses preferring 
to suffer . 3 

He may go to the extreme of vowing not to eat at 
all : practising thus , one becomes tranquil , averted from sin , 
guarded . This method of death he may well adopt without 
blame ; but to the end , he remains truthful, passion -free , 
crossing samsāra , knowing all truth . 4 


On the other hand , the matchless sage may choone $ p 
live on alms , though insulted with words ; he remains unmoved 
like an elephant in battle . 5 Sustaining the words and blows 
of hostile folk , he remains as a rock , not shaken by the wind . 
He never dreams of hurting , but bears all . " As the lustre of a 
burning flame increases , so increase the austerity, wisdom and 
glory of a steadfast sage who , with vanquished desires , 
1. The account of the gunasthānas and dhyana has been adapted 

apd largely summarised from SJP. Pp . 261-292, 
2. SBE , XXII , P , XIvij .; 
3. Ācārārgasūtra 1 , 7 , 3 , SBE . XXII , P. 87 , 
4. Ibid ; P , 73 ; 

5. Ibid ; P. 211 ; 
MUKTI_23 
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moditates on the supreme place of virtuc, though suffering 
pain . " The unbound one , living amongst the bound , ( i , e ,, 
the house - holders ) leads a life of celibacy . He speaks with 
reverence . Not desiring this or the next world , the learned one 
is not measured by the qualities of love . His previous sins 
have all vanished , as dirt on silver in a fire . As a snake casts 
off its old skin , so is the Brāhmana freed from the bed of pain . 1 
He has quitted the path of births , 


Complete deliverance or moksa has been defined in Jainism 
as the annihilation of all kārmic matter , 2 or the final dissocia 
tion from the body - ātyanti kodehaviyogah 3 meaning , of 
course , not only the gross body but also that made of the 
kärmic stuff. Thus final deliverance implies the emancipation 
both of soul and of matter . 4 The defects of the jīva such as 
attachment and aversion , although beginningless , are cast out 
in mokra . What survive in the state of moksa are the innate 
attributes of the soul like Jrāna . After the fall of the body , 
the liberated soul shoots up to the end of the world called 
Siddhagila s or alokākāga which is absolutely void and empty , 
an abyss of nothing . In fact , the Jaina moksa has been 
defined as the eternal upward movement of the soul – 
milyordhvagamanammuktih . In explanation of this upward 
movement of the libera ted soul , it is said that the momentum 
of its previous actions, the removal of the forces which bound 
it down to the world of matter , its native upward gravity , 
urdhvagaurava , will carry the soul to its destination in a trice . 
This movement bas been likened to the upward rush in water 
of an empty submerged gourd , originally ameared thickly 
with mud . 8 


7 


In the alokākāśa , the mukta dwells without visible shape , 
but is said to possess an immaterial dimension two - thirds of 
that which it had during its last existence . In this final 
atato , the soul enjoys the infinite, indestructible , and incom 
1. of . BU, IV , 4, 7 ; 

2. TAS . X , 3 ; 
3. SDS . SI . 52 ; 

4 , SJP . P. 228 ; 
5. IP, i, P. 333 & Outlines . P. 155 ; 
6. ERE , Vol. VII , P. 468 ; 
7. IP . , P. 333 ; 

S , TAS , X , 6 ; 
9. Qutlines , P. 155 ; 
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parable bliss of salvation . Besides , it shines with infinite 
knowledge , intuition and power . Such a liberated soul is the 
only God Jainism rocognizes . God is only a symbol of all that 
is great and good , moral and virtuous . Jainas do not believe 
in a creator God or one who is the preserver and sustainer of 
the world . The Jiva who works his way to liberation - the 
Jiva as the libera ted soul - is God.2 


But the Jainas distinguish between an ordinary omniscient 
and a tīrtharkara . The latter has the additional power , while 
on eartlı , of revealing and practising the truth and founding 
a religious community . 3 But after the final Nirvana , no 
tīrtankara ever more cares for, or has any influence over , the 
world.4 


The state of moksa admits of no more precise determina 
tion . In words which echo the upanişadic description of 
ultimate reality , s the Acārāngasūtra 6 declares : All sounda 
recoil thence where speculations have no room ; nor does the 
mind penetrate there . The saint knows well that which is 
without support . “ The liberated is not long nor small, nor 
round nor triangular nor circular ; he is not black , nor blue, nor 
red nor green nor white...... he is without body , resurrection 
or contact (of matter ) ; he has no distinctions of gender ; he 
peroeives , he knows , but there is no analogy . There is no 
condition of the unconditioned .” 7 Causality has no hold on 
the redeemed soul . “ Know that from the ordinary point of 
view , perfect faith , knowledge , and conduct are the onuses of 
liberation , while , in reality , one s own soul consisting of these 
three ( is the cause of liberation ).” While such is the ulti 
mate truth about liberation , the positive descriptions given 
above are , of course , inconsistent . Their plurality , size , eto . 
also must be regarded as inconsistent features ascribed to the 
1. SDS . P. 186. Cf. 

na viatthi manussāņam tam sukkam nova savva dev&pamt 
jam siddhāņam sukkam avvåvāham uvagayāņam # 

Qd . Ibid ; 
2. SJP . , P. 268 , ; 

3. SJP . P. 269 ; 
4 . ERE . Vol . VII , P. 466 ; 5. TU , II , 4 ; 
6. SBE . XXII , P. 52 ; 
7. Ibid ; 

8. IP , i, P , 332 ; 
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liberated souls . They enjoy a kind of interpenetrating status , 
as they are all alike in the liberated state . But, perhaps , for 
retaining their identity with their pro - liberation state , it was 
held that the form of the last physical life of the soul persists 
in the mukta state . 


A criticism of the Jaina view . 
: 

At the very outset , the Jaina view of a place above the 
lokākāśa , reminiscent of the vedic puramevayoman , where the 
liberated souls dwell , may be treated as a naive one meant for 
popular understanding . The quality of the Jaina mokṣa must 
be evaluated , in the first place , from the Jaina conception of 
the jīva ; for its moksa is nothing more than the recovery by 
.the jiya of its essential and inalienable nature . 

Now , initially , it may be observed that the theory of 
indefiniteness or anekāntavāda upheld by the Jainas makes it 
difficult to take their doctrines seriously . For , the validity of 
their dectrines may or may not be real , applying the dialectic of 
syadvāda to the Jaina position itself. For instance, the number 
of the constituents of the world may or may not be five 
whatever the number they prescribe . Nor can they be in 
describable ; for , the Jainas themselves are describing them in 
some detail. No stable system of philosophy can invoke a 
system of dialectics snch as the syādvīda and hope to escape 
from the consequences of the tables being turned against 
itself.i 


or 


Secondly , the Jaina position on the variability of the 
atman or soul is difficult to sustain . A finite entity is bound 
to be evanescent. The device of treating it as liable to expand 
and contract grossly materializes the spiritual self . The 
explanation that the atman is partly corporeal , murta , 
aggravates the difficulty ; for two such concepts as those of 
spirit and matter have nothing in common ; they are mutually 
exclusive and tbe effort to mix them up is pathetic . No doubt 
the Jaina thinkers were driven to such desperate devices to 
make their karma theory and the relation of ātman and karma 
plausible . But in the result , they have brought together two 

1. BSS . II , 2 , 33 ; 
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impossibilities , a partly corporeal spirit and wholly corporeal 
karmans . From the point of view of the Jainas themselves 
it is illogical to hold that ätman is finite and yet has infinite 
parts. 1 The Jaina doctrine of the plurality of souls is the 
result of treating the empirical view of the world as final . 
The empirical view yields a pluralistic world , but a more 
critical look at the world may lead to other conclusions . · 


A Jīva for Jainism is whatever lives or is not mechanical. 
It does not seek to distinguish clearly between Jiva and ätman 
Jiva liberated from matter is called the atman which is pure 
consciousness , untainted by matter . Besides , it exoludes all 
space and externality . Atman is spirit or being , while matter 
is the negative principle of non - being . Jiva is a combination 
of the two - it is material- spiritual, a soul loaded with matter . 
Throughout experience , there is interaction between soul and 
matter and a struggle for domination by the one over the 
other , What makes the Jiva a centre of private interests , & 
limited expression of the omniscient soul , is its invasion by 
matter , the antithesis of spirit . It follows that what distin 
guishes the Jīvas on their varied levels of elements , plants , 
animals , men and gods is their varying embodiments , and not 
anything intrinsic to themselves . The spirit which inhabits 
them all is one and the same ; the matter which limits it in 
various ways alone differs . “ The separateness of individuality 
of a Jiva is only from the point of view of vyavahāra or ex 
perience . Truly speaking , the essence of all Jivas is oonscious 


0088. " 2 


Therefore , the plurality of Jivas is a relative truth we 
reach when stress is laid on sensations , feelings, and bondage. 
These , of course , are not ultimate and are admittedly trans 
oended in moksa. The Jaina theory of knowledge also pointe 
to the non - plurality of souls as its final implication . The 
subject is a persistent fact for which alone the world exists . 
Only through imperfect abstraction may the universal subject 
be reduced to a finite mind , conditioned by the limited 
organism . Thus , from the plurality of the adjuncts , we page 
on to that of the subject qualified by them . Also , the doctrine 

1. Ibid ; II , 2 , 34 . 
* Dravyasangraha, of Nemicandra , Quoted in IP . i , P. 337 , 
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of the plurality of the Jivas is arrived at by troating the 
knowing subject as something which may be objectified and 
known , an illegitimate procedure. On the contrary , if the sub 
ject is disentangled from all objectivity , it would be found to be 
only one in reality . Jainism did not press its enquiry to this 
logical conclusion and , hence , it doctrine of the plurality of souls . 


Jainism argues against the oneness of the absolute , thus : 
If there were but one soul common to all beings , they could not 
be known from one another ; nor could they experience different 
lots ......We thus make equal both those who lead bad or 
blameable life and those who, in this world , practise right 
conduct. 1 Now nobody denies plurality on the psychological 
level among the different subjects of experiences . But accord 
ing to the Jaiņas , these psychological states of the soul are not 
permanent ; they are shaken off in mokya . How , then , can 
plurality of soul substance in moksa be deemed as the final 
truth regarding the atman ? In other words , plurality of souls 
is merely actual and not real . 


With the plurality must fall also the Jaina account of 
bondage, based that it is 

on this very doctrine and the 
materialistic notion of karma . If the spirit is in fact nondual , 
a very different account of its apparent bondage will have to 
be attempted , and , consequently , the concept of moksa also 
will undergo radical modification . Even according to rigorous 
Jaina thought, there is nothing in the state of moksa , to dis 
tinguish souls from one another . The kevalajñând of the 
liberated also points to monism of spirit ; for , in perfect and 
infinite knowledge , we transcend the psychological self which is 
exclusive and reach a unity of content and consciousness. 
When total freedom of spirit is achieved , no duality will remain 
to obstruet it. Perhaps , sensing this philosophio necessity , the 
· Jainas have accommodated the liberated spirit in a region 
where there is nothing, not even dharma and adharma , so that 
neither movement. nor rest could be predicated of it . The 
Jaina insistence on the perfections of the kevalin also , thus , 
: Buggests a monistic view of the soul for which the world of 
matter is a shadow and the spirit is all in all . 

1. Sutrakſtānga , ii, 7 , 48 , 51 Qd . in IP . I , P. 338 , 


CHAPTER VIII 


THE CONCEPT OF MUKTI 


IN THE PŪRVA MÍMĀMSA SCHOOL 
The early attitude of the school to this problem 


According to the view that the Purva Mimāmsã and the 
Uttara Mimamsă constitute but a single S āstra it is not fair 
to look for an independent solution of the problem of mukti in 
the Pūrvamīmamsī of Jaimini . As a matter of fact , in the 
earliest available text - book of this school of thought , viz . , the 
Sūtras of Jaimini , no references are available either to the self 
ātman , world , or God , or to any of the problems of the self s 
bondage and deliverance . The work which this system sets 
itself to accomplish is to systematise the Karmakānda of the 
Vedic literature , i.e , all Vedic literature minus the upanişads , 
and clarify the concept of dharma understood as purposeful 
action enjoined by the Veda 2 Indeed , it goes further and 
claims that all that is significant in the Veda including the 
Upanişads has a bearing on action , and what has no bearing 
directly or indirectly on ritualistic action is null and void . ? 
According to the rigorous science of sacrifice, the content of 
the Purvamīmāmsā sūtras , the proper aim of life is the attain 
ment of heaven . 4 No higher aim is consistently contemplated 
even in the Kalpa Sūtras , though there are a few stray 
references in them 5 to self - realization or Atmalābha and 
Brahmasāyujya. 6 If, nevertheless , in later texts of the 
1. cf. The Ses vara Mimāmsā of Vedanta Desika ; Introduction 

to Pūrvamımāmsā of Pas upatinātha Slastri, P. 4 , 
2. Jaimini Sūtras I , 1 , 2 . ( = JS ) 3. Ibid . I , 2 , 1 . 

amnāyasyakriyārthatvāt onarthakyamatadarthânām ; 

drstohitasyārathah karmāvabodhanam - S abara . 
4 , Yannaduhkbona sambhinnam naoa- grastamabantaram 
Abhilāşopan tam ca tat padamsvahpadāspadam il 

Vişnu Purāna , 
of. Prakatana Parcikā C. S. Seris , Pp . 102-103. 
5. Outlines of Indian Phly . Hiriyanna , P. 300, TN. i , P. 90 
6. Apastamba Dharma Sutras I, 22 , 2 , fi. Gautama Dharma 

Sūtras, VIII , 22-3 ; ĮII , 9 , 
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Pīrvamimāmsī like the works of Prabhākara , 

Kumārila , 
Sālikanātha , Pūrthasārathi Miſra and others , we actually see 
strictly philosphical problems like the nature of the self, world , 
God , bondage , liberation , etc. , discussed and their characteristic 
solutions offered , it is due to a radical change of direction of 
the current of thought in this school , ascribable only to the 
desire of these later exponents to bring their school into line 
with other systems of Indian thought . To be a darsano, every 
school of thought has to tackle the perennial problems of 
Indian pbilosophy and propose solutions, one way or the other . 


The World 


The Pūrva Mimāınsa in the Sūtras as well as in the works 
of its later exponents is a realistic school. This follows from 
the fact that according to the Pūrva Mimimsā , perception 
arises only when the sense organs come into contact with real 
objects. All writers of this school including Sabara have 
vigorously repudiated the idealism which dissolves the world 
into a stream of ideas . Thus , Sabara says 2 that because cogni 
tions of walking life , and those in a state of dream are both 
cognitions , the former may not be condemned , though , of course , 
the latter are ; for, dream cognitions are condemned , not 
because they are cognitions, but because they are sublated 
by the cognitions of the waking state . Again , the fact that 
all particular cognitions take the form of particular objects , 
far from proving the identity of objects and cognitions , ( as 
Vijkānavādins contend ) establishes the reality of a world of 
objecte , existing independently of cognitions ; for, in itself, 
cognition is formless. Nirākärāhinobuddhih . But its forms it 
Owen to the things it objectifies in the world outside . That a 
cognition must have as its object an external entity, and not 
just another cognition ( as the Buddhist idealist insists ) also 
follows from the fact that the Buddhist theory will not work ; 
for the Buddhist theory makes all cognitions momentary . 
Thus , the cognition which knows cannot last till the cognition 
which is known appears on the scene . The reality of the 

1. JB , I , 1. 4 satsamprayoge, &c . 
2. S abara on JS.I , 1 , 5 
3. S ābarabhāşyam on JS . I. 1 , 5 . 
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external objects is also proved by the fact that the cognition of 
a cloth , say , arises only when the cloth is out there , and not 
also when a pot is in its place . In short , the objective control 
exercised over our cognitions proves the reality of the objective 
world . 


Or 


According to Prabhākara , the samvit, perception 
objective ideation , which is the result of Jňāna or cognition , 
appears with its object in every act of perception . Here Jñāna 
is postulated as the cause of samvit , and not the ātman , which , 
being eternal, would make samvit also eternal, were it the 
cause of the latter , It may be noted that the Jñana or 
cognition is inferred from its effect, samvit , which is self 
luminous ; 2 but since the inferred Jñana has the form of 
external objects , the reality of the latter must be conceded . 


Kumārila establishes at great length tbe reality of the 
external world ; for , were it purely ideal or an empty void , the 
activities that the Vedas enjoin , and their fruits , both here and 
hereafter, would all prove futile . He is not satisfied with the 
Buddhist concession of samurti satyatā or phenomenal reality 
to the world ; 4 for , he asks how truth can abide in what is 
essentially false , s Kumärila rejects the theory of two classes 
of truth as essentially indefensible . ? His position is : what 
ever is is real , and whatever is not is unreal.8 The idea that 
cognitions have a real basis in the external world must be true , 

1. Pūrva Mimāmsă in its Sources , P.57 ; GN . Jha . BHU . 1943 
2. Brhati with Rjuvimalā , pp . 80 ff . Madras Edn . The argu 

ment leading to the postulation of Jñāna is : Samvit is an 
effect ; so it must have a cause ; this cause is Jñāna or oog 
nition which is fleeting and so , not perceptible . " of . PMS. 

P. 58. 
3. Slokavārttika , Nirālambanavāda , śl , 3 and Nyāyaratnākara 


on it . 


4 . Ibid . śls . 5 ff. 

5. Ibid . sls . 7 , 8 . 
6 . of . dvesatye samupāsritya buddhānām dharmadestapa 

lokasam Vetisatyamoa satyaca paramārthatabil 
7. Nir . Vad . sl . 10 . 
8. Ibid - tasmătya pastināstyevayattvasti paramārtbatah 

bat satyamanyanmithyeti pa satyadvayakalpana || 
MUKTI - 24 
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because it is never sublated . In sober truth , even dream 
cognitions have an objective reference, though their temporal 
and spatial relations are confused . 2 


The Categories of the World . 


Sabara makes but a passing reference to the oategories 
constituting the world . According to him they are substance 
dravya ; quality , guna ; action , karma ; and constituent parts , 
avayavas . There is no indication that this list is exhaustive 
nor has any effort been made to define them . 


The view of the Prābhākaras may be gleaned from the 
Prakaranapañcika . 4 The categories enumerated there are sub 
stance , quality , action , generality , inherence and ultimate 
particularity - dravyagunakarmasāmānya - samavāyaviseşaḥ. Of 
these Vaiseșika categories, the last is rejected as it is 
not acceptable to the masters of this science , i . o . , Purva 
Mimämsä . On the other hand , the Prābhākaras add force , 
sakti, similarity, sādrs ya , and number , samkhyā to the list , 
thus admitting eight categories in all . Abhāva or non - existence 
is rejected as a distinct category on the ground that it is 
nothing apart from its basis in space where it is supposed 
to exist. The substances include the elements , ātman or self, 
manas or mind, time and space - the same as those admitted by 
the Nyāya - Vais esika system . 


Kumārila divides categories into positive and negative, 
bhāva and abhāva , the usual four kinds of the latter being 
admitted . 7 The positive categories are four - substance, 
quality , action , and generality . Force , sakti and similarity , 
sādrsya, are subsumed under substance, while number is counted 
1. Ibid, s1 . 79 . 

2. Ibid . sis, 107 , 108 . 
3. JS, X 3 , 44 , 

4. P. 110 , C. S. Series, 1904 . 
5. PP . P. 110 . 

Visegākhyamtu padārtham pramāņavādinonanumanyamto . 
6. The inclusion of number is an error made by the Sarva 

siddhantarahasya ; for in the PP. P. 54 , number is mentioned 

as a quality . of . PMS . P. 64 , 
7. The 4 kinds of abhāva are are prior , absolute , mutual and 

posterior. 


CONCEPT OF MUKTI İN THE PĀRVAMĪMĀMSĀ SOHOOL 


187 


as a quality. Over and above the nine substances admitted 
by the Prābhākaras , Kumärila recognizes darkness and sound 
as such . 


God 


The world as a whole has no absolute beginning according 
to the thinkers of the Purvamīmāmsā school . Sabara 
contents himself by saying that the relation between word 
and its meaning has not been created by any one : apauruseyaḥ 
s abdasyārthenasahasambandan . What prompted these thinkers 
to deny the divine authorship of the Vedas , the Naiyāyika 
view of the matter , e.g. , was their conviction regarding 
the self - sufficiency of the Vedas . 

But once the step was 
taken , it was natural to extend the view to cover the rest 
of the world , and assert that the world as a whole does not 
stand in need of a personal creator . 


According to the Prābhākara view as set forth in the 
Prakaranapañcikā , 2 there is nothing to prove that all people 
were created at one and the same time or that they would all 
pass out together. Parts of the Universe may each rise and 
disappear at its appropriate time . The bodies of men and 
animals , for instance , are not brought into being by any ex 
ternal or supernatural agency . Merit and demerit, dharma and 
adharma , being unintelligent, are supposed to need intelligent, 
supervision by a deity , and this is used by the Naiyāyikas, e.g. , 
as a basis to prove the reality of a personal God . But , however 
intelligent he may be , God cannot supervise or even know the 
dharma and adharma inhering in other beings. Nor can any 
contaot between him and them , i . e . , dharmadharma, bo 
established , both conjunction and inherence being ruled out . 3 
Besides, supervision is possible only by an embodied being , 
judging from our experience in life and the atoms out of which 
the Universe ia fashioned are not regarded as constituting the 
body of God . Again , why should God choose to supervise the 
1. S a bara on JS . I, 1 , 5 

2 . P. 137 . 
3. Contact is not possible with dharma and adharma as these are 

qualities, and inherenoe does not apply to the caso , since 
dhatisa and adharma inhere not in God , but in individual 
boings. 
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functioning of atoms of merit and demerit ? He, a perfect 
being , presumably , can have no motive for doing so . To make 
God an embodied being is to invite the question who is God s 
creator and so on , ad infinitum . Nor can God be regarded as 
omniscient , for there is no cause to make him that . 1 Thus a 
supervised creation being out of question , it has to be regarded 

an endless process of things coming into existence and 
passing out of it under the influence of the dharma and the 
adharma of the ātmans . 


as 


Kumārila is equally emphatic in denying an absolute 
beginning of creation . 2 The idea of world - creation cannot be 
proved , and equally impossible is to prove the reality of a 
personal God . 3 A period before creation , when all this world 
did not exist , is inconceivable . How could the Creator , 
Prajapati, then exist ? Had he a body or not ? How could be , 
without a body , etc. , desire to create ? And he created a world 
full of kufferings, at a time when merits and demerits of souls 
did not exist ! Creation could not have been motivated by 
compassion . For whom , where no jivas as yet existed , could 
ho feel it ? Was God finite ? Had he a purpose in creating the 
world ? Of course , even a fool does not act without a purpose 
in view . Even lilā which might have at least furnished a 
motive for action suggests some lack and limitation on the 
· part of the Creator . Why should he desire to dissolve the 
world after creating it ? There is no means to know the 
actuality of such a Creator . None ever saw him in the act of 
creating the world . Without having created it at all, he might 
boast of having done it. If the world process depended upon 
the whim of the Creator , the basis of the dootrine of karma 
would disappear . 4 A pure being such as God is assumed to be 
cannot put forth impure things out of himself. 5 Therefore, 
Kumārila concludes, the Vedic references to creation and retrac 
tion of the world are pot to be understood literally ; they only 
Betve to magnify the might of karma which brings forward or 
retracts parts of the world . 6 No total creation or destruction 

1. PP . P. 139. jñānahetvabhāvena jñādābhävaniscayāt. 
2. Ā. Paribāra , st . 42. tādrkkālonavidyate ( Ā = Ākşepa :) 
3 . Ibid ; P. 44 

4. Ibid ; śl . 72 
5. Ibid ; 61 , 84 
6. Ibid.sl. 112 & Nyāyaratnākara on it. 
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of the entire world is demonstrable . There was never a time 
when the world order was not as it is at present. 2 Jaiminīyas , 
however , are not averse to the theory of khiñ la pralaya or 
partial retraction of the world . 3 


Kumārila s denial clearly refers only to God as world . 
creator , but whether it applies also to the Supreme Self or 
Paramātman is not clear . Sarvasiddhāntasārasamgraha , 
comparatively recent work , ascribes to Kumārila the view that 
there is a Paramātman , one and eternal, in all the jivātmans , 
But this is the teaching of the Vedānta also . Kumārila s 
ātmavāda ends with the declarations that sound knowledge of 
the ātman should be gathered from a thorough study of the 
Vedānta . From this it appears that Kumärila believed in the 
Paramātman , in its impersonal aspect , though he was opposed 
to the idea of a personal orea tor of the world . That Kumarila 
had some sort of faith in God seems also to follow from his 
invocation of God as S iva in the beinning of the slokavārttika , 6 
though this verse has been interpreted in the sense of a glorifi 
ca tion of Vedic sacrifice . 7 


Self or ätman 


The concept of the self in the Purvamimāmsā , as in other 
gekoole of thought , has a decisive importance of its own in 
determining the nature of the goal it sets for human life, 
While , on the one hand, the Parvamīmāmsã firmly refuses to 


1. Ibid . S l . 113 

tasmāt adyavadevätra sarga pralayakalpanā | 
samastakşays jaomablyäm nasiddhyatyapramanikā 1 
nakadgcidanidrsam jagad ; the whole discussion abov is 
summarised from the Sambandhåksepaparibăra chapter ofthe 

S lokavarttika , sls . 42-113 . 
8. Bhattointāmani, CSS , 1900 , P. 47 , 4. 35-40 
5. Atravada, sl . 148 : itgāhandstikyanirākari purātmāstitām 

bhagyakrd atraşuktyā / dyahatvametadvişaya. ca bodhah 

prayati reddatavisevanena și 
6. visuddhajñana debaja trivedīdivyacakşüşe 1 

esreyah prāptinimittāyanamah somārdhadharine » 
7. P. N. Sastri tries to expląin away Kumärila s apparent 

atheism vide P. II of An Introduotion to the Puryamımåma. 
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recognize Cod as the dispenser of the fruits of the sacrifices 
performed by eligible persons , holding that dharma is com 
petent to do that , on the other , it has to affirm faith in 
individual selves who will reap the consequences of their actions , 
sacrificial or other . The performance of a sacrifice will become 
pointless unless there is a self or ātman whe will survive the 
dissolution of the body to enjoy the fruit of that sacrifice , viz . , 
heaven , & c . 


Sabara under Jaimini Sutra I , 1 , 5 writes that in the body 
dwells an entity ensouling it who will reap the rewards of 
actions even after death . The presence of that entity is 
inferred from vital phenomena like breathing , winking and so 
forth , all of which are absent in the body after death . That 
certain qualities like pleasure and pain are cognized only by the 
individual concerned , while others like the colour and size of his 
body are cognized by all points to the reality of a cognizing 
agent in the body known only to itself. The self , in other 
words , dwelling in the body , is the agent of the act of cognition : 
Jřānasya kartur abhidhānamanena sabdenopapadyate . Again , the 
act of desiring , which entails recollection of what is desired , 
points to an ātman : no mere momentary cognition by itself can 
recollect and desire - ksani kavijñānaskandhamâtre smrtiranupa 
pannā . The ātman , the agent of the acts of knowing , feeling , 
desiring , & c. , can be directly cognized by each man for himself ; 
for, it is svasamvedya , and not capable of being seen by anyone 
else. 2 The fact that the atman cannot be demonstrated 
objectively to others no more justifies us in denying its reality 
then one s inability to make the blind see colour justifies the 
denial of its reality, 3 Sabara quotes the Brhadāranyaka to 
show that this ātman is self -luminous . * To others , the ātman 
can be expounded only in the words of the same Upanişad, viz . , 
neti , neti . The ātman is not desire or feeling or body or 
anything else that is finite and determined . Just as 
becomes aware of one s ātman , another s ātman may be inferred . 

1. dharmamjaiminirata eva - BS . III , 2 , 40 
2. Svasam vedyab sabhavati năsāvanyena s akyate drastum ; 

S abara on JS.I, 1,5 
3. Ibid ; P. 16 , Sabara Bhāşya , Benares Edn, Vol . I. - 
1. Atmaivágyajyotih , BU . IV . 3 , 6 
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1 


2 


This ātman is an eternal puruşa . 

In the words of the 
Brhadāranyaka it is indestructible , but comes into contact 
with perishable things like the sense organs . 

Prabhākara in his Brhati makes it out that the ātman is 
doer and experiencer , 3 altogether different from the body ; 
Senge - organs , and buddhi 4 ; that it becomes manifest in al 
cognitions , and that it is eternal and omnipresent . In each 
body there is such a separate self, answering to the notion of 
* I and excluding all elements corresponding to‘this or that . 
The ātman s presence is proved by the notion of I which is 
self -luminous, ie , this notion is cognized by each person 
for himself . 


That the agent of cognizing is different from buddhi or 
mind follows from the fact that in deep sleep , while buddhi 
does not function , cognition takes place . It is clear that 
neither the body nor the sense organs can be regarded as the 
cognizer , the body being inert in itself and the sense organs 
being only instruments of cognitions . To account for the fact 
that cognitions are intermittent though the ātman is eternally 
present , the Prabhākara posits its contact with the mind and 
the operations of the sense- organs as conditions of cognitions . 
But the common cause of all cognitions is the contact of mind 
and ātman . The Prakarana Pañcika says that the self is the 
agent and experiencer, the body is the receptacle of experienoe, 
and the sense - organs are its instruments. After rejecting the 
view that the ātman is self - luminous ( else in deep sleep also it 
should reveal itself ) .8 . Sālikanātha writes that the view of 
those who know the truth , tattvavidah, is as follows : The ātman 
does not reveal itself without being related to objects nor are 

1. Slabara Bhāsya , P. 17 , 
2. Ibid , P. 18 avipasi vāare yamatmå anuoohittidharma 

Qd . from BU . IV . 5 , 14 . 
3. Brhati P. 235-237 . Madras Edn . 
4. Ibid. P. 231 . 

5. Ibid . P. 245 , 
6 , Buddhi = Mapas, says the Rjuvimalā , P , 75 Comm , on the 

Brhati . 
7. PP . p . 151. so yamātmā bhoktā bhogāyatanam sariram 

Blogasädhanam indriyam , & o . 
$ . Ibid . p . 162 


192 


CONCEPT OF MUKTI 


the objects revealed without the cognizer shining forth . The 
proof of the reality of objects, viz ., the perception , samvit , 
engendered by them , as it comes into being reveals the ātman , 
and the objects . Through thus sharing in the fruitfulness of 
perception , ātman does not become its object ; it remains the 
subject , just as one who walks , though sharing in the fruits of 
the action of walking , is only its subject . Perhaps this view 
of the dependent revelation of the ātman is responsible for 
the ascription in the Siddhanta Bindu of Madhusūdana 
Sarasvati to Prabhākara of the view that the ātman is agent , 
experiencer , inert , and omnipresent kartā bhoktā jadovibhuh . 


The plurality of ātmans follows from the differences of 
their qualities like pleasure and pain exhibited by different 
individuals . In the Bphati 2 Prabhākara says that the notions 
of I and mine imply misconceptions , such as mistaking 
the non - self for the self . But none who has not shaken off all 
impurities amyditakasayah , may assert this fact . Those who 
are addicted to actions are not entitled to take such a view 
of the matter. Hence the warning of the Lord in the Gita : na 
buddhibhedam janayet ajñānāmi karmasanginām . 3 Therefore , 
Prabhākara adds , has Sabara not discussed this question which 
concerns only those who have transcended karma . 4 


Kumarila conceives the ātman as an eternal , continuous , 
principle of the nature of consciousness , as a self -subsisting ,, 
self - revealing light . It is not distinct from buddhi, as the 
Samkhya affirms. Ātman is a dynamic principle , ever changing 
with the changes of its states , but , nevertheless maintaining 
its identity. This dual character of change and identity is not 
1. The objeot or karma is parasamavetakriyaphalaśāli. 

Ibid , p . 153. 
2. P. 956 . 

3. BG . III , 26 . 
4 . P. N. S astri on P. 16 of hiſ book refers to a quotation in the 

Nyayaratnávali, Comm ; on the Siddāntabinda , from an un 
specified work of Prabhākara : Nişprapancam Brahmaivātmā , 
tathāpi karma prasange na tathā vācayam . Uktam bikrznena 
bhagavatā : na buddhibhedam & o. Perhaps the unknown 

source referred to is the Brhati quoted above , 
5. Ātmavāda sl . var , sl. No. 14 % . 
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incongruous . The ātman may be likened to a snake , which 
despite its changes of postures, remains the same . ! The self 
does not totally disappear with its states as the Buddbists 
hold , nor does it remain completely unmodified as the Naiyāyikas 
maintain , For , in the first case , there is the contingency of 
unmerited rewards and sufferings , while in the second , no sort 
of experience on the part of the self is conceivable . 2 The 
agent and the enjoyer in all activities is the continuous self , 
and not the changing moods . 3 The Buddhist theory of ideas 
connot account for the experiences of the self . Two judgements 
like I knew and I know remain inexplicable upon such a 
hypothesis . The first idea which is now jrrevocably past 
cannot entertain the second idea which occupies the present 
time . There must be a continuous knowing entity which owne 
both . 4 


Now if the self is eternal , cognitions must also be so , 
Kumārila says that self and cognitions are one and eternal . 
The cognitions are not outside the self ; their plurality is due 
only to that of the objective data . Nyāyaratnākara explains 
that cognition is the power of the self , citisaktin , it is one and 
eternal , being of the nature of the self. Still if every self is 
not experienced as omniscient , it is due to the limitations 
imposed by the physical organism . 6 


The self is thus omnipresent , eternal , endowed with the 
power of cognition and capable of assuming, without moving , 
other bodies for the sake of reaping the rewards of its 
actions . 7 Pārthasārathi on sloka 73 , Atmavāda writes that 
the self must be recognized as spiritual to account for the 


1. Ātmavāda S V , sl . 28 , 
2 . Ibid . e l , 23 , 

3. Ibid . sl . 29 . 
4. Ibid . S l . 135 . 

tenāsmāt pratyabhijñanāt sarvalokavadharitat 

nairātmyavāda badhah ayāt (ete ca prātihetavah ) il 
5. buddhinamapi caitanyasvābhāvyāt purusaşya nahi 
nityatramokatá cestā bhedastu vigayåśrayah 

Sabda nityatvadhikaraṇam , S V . śl . 404 
6. Tit Buddhist Theory of Universal Flux , P. 157 , S. Mookerjee 
7. Āt . vāda , sl . 73 
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status as experiencer , bhoktā . Of course , the self is unlike the 
puruşa of the Samkhya system ; it is also an agent . Though 
in the common actions of daily life, the self acts through the 
body, there are actions such as existing , knowing , & c . , of which 
it is directly the agent. 


Kumārila also holds that the self is apprehensible through 
the notion of I - ahampratyayagamya . 3 The I - cognition , 
ahambuddhi, has for its object : the cognising self, or this latter 
is : the substratum of that cognition . 4 In the Tantra Vārtlika , 
Kumānila argues that the self can neither be atomic nor of the 
size of the body ( as , eg . , the Jainas hold ) ; for were it atomic, 
it could not have cognitions all over the bady, while the second 
alternative would involve gratuitous assumptions such as that 
the self has parts , and yet is eternal , & c . 5 The plurality of 
the selves is upheld by Kumārila for the same 
Prabhākara has advanced , viz , the variety of human ex 
periences. The Upanişadic declaration that the Self is one only 
is explained as meaning that all selves are alike being of the 
nature of consciousness . Though the act of cognition involves 
some modification of the self, it does not militate against its 
eternality . 7 


reason 


as 


Kumārila s concept of the self has undergone some 
alterations at the hands of his followers . In his Šāstradīpika 
Pārtbasārathimiśra first points out that the sense of I - ness 
in the ātman is not to be regarded as false, even as the same 
sense with regard to the body sense- organs , & c . , is ; for , even 

1. Ibid . śl , 8 . 
2. Ibid . sl . 76, 

3. Ibid , sl . 107 ; 
4. Ibid . sl . 110 . 
5. PMS . , p . 34 . 
6. Tant , vār . qd . in PMS . pp . 34-35 
7. vikriyšjñānarūpasya nanityatve virotøyate - Pratyakşasūtra , 

s l. 53. Kumārila is answering the Buddhist objection that 
unless the self changes in its acts of cognition , it oannot be 
cognizer at all ; but if it does , it is ephemerāl . cf. 
Var şāta pābhyāın kim vyomnaścarmaṇyasti tayoḥ phalam 
çarmopamagcet so nityah khatulyas/cedanatsamab || 
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the greatest adept in yoga , even Kțsņa , refers to his Self as 
I . But unlike Kumārila , Pärthasārathi apparently treats the 
ālman both as a subject and object in the cognition and 
recognition of the self.2 In the recollection of the self , self as 
related to the past time is the object , and as related to the 
present time is the subject -tasmīdahampratyayakarmatayaivāt 
manah siddhih iti ramanīyam . Nor is the self svaprakas a or 
self - luminous ; for, all objects including the self stand in need 
of being illumined by some other agency . 

Were the ātman self 
luminous , it should have revealed itself in deep sleep , as well , 
which it does not . Further , he denies that in deep sleep , there 
is the revelation either of the self or of its bliss . 4 The proof of 
this denial is that people regret having slept if , on awaking , 
they discover they lost opportunities of sense- enjoyments . 
This regret is unintelligible if in sleep they , in fact , enjoyed the 
bliss of the self. Therefore , the usual reference to the bliss of 
sleep . only points to the absence of grief during that period . 
Indeed, on getting up from deep sleep, one may feel : I slept 
without knowing even myself. Pārthasārathi concludes , despite 
his statement in the Nyāyaratnākara quoted above , that the 
ātman is not self - luminous, but has to be perceived with the 
mind.6 


It must have been due to such distortions by his own 
followers that Kumārila s view of the ātman came to be mis 
represented in other schools of thought . Thus , eg . , Vidyāranya 
in the Pañca dasī7 asserts that in the school of Bhāttas the 
ātman is held to be a composite entity , partly conscious and 
partly inert , reserabling a fire - fly - uprakastaprakasabhyāmātmā 
khadyotavadyutah. In this context it may be pointed out that 
the later writers of the Bhātta school like Gāgā Bhatta , author 
of the Bhāttacintīmani , explain away Kumārila s reluctance to 


1. BG . VII , 6 ; IX , 16 ; XVIII , 66 & o . 
2. S astra Dipika , p . 123 , Nirnayasagara Edn . 1915 
3. acetayanneva suşupta ity ucyate . Ibid ; p . 24 
4. nabi suptānām ātmå sukharp vā prakasate , Ibid ; P. 124 
5. Supra , P. 193 ; 
6 . monasa pratyakaagamya eva . ibid . P. 124 
7. VI, 95-97 ; Vedantakalpalatika , Pp . 4 ff ; 

Advaita Brahmasiddhi , Pp . 170 ff . 
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recognize a personal God . According to Gāgā Kumirila s inton 
tion is to establish that the reality of God can be proved , not 
by inferences , but through Vedic statements only . I 


Bondage . 

Strictly speaking , the Piirva Mimāmst school cannot 
entertain the idea that man s life in the world is in a state of 
bondage ; for it deals with actions , their agents , the fruits of 
those actions either here or hereafter , and so , naturally 
considers life s normal activities, as regulated by the Vedic 
injunctions , proper and healthy . Thus , in contradistinction to 
all other schools of thought , the Pūrva Mīmāmsā is obliged to 
pursue the ideal of dharma , and not mokşa . Till a certain point 
of its growth , it did not concern itself with the ideal of 
moksa . Thus Prabhākara in his Brhati says that Sabara 
had the man addicted to Vedic action exclusively in view and 
· not the one who recounced them . Hence Sabara did not dea ] 
with the theme of renunciation and liberation . During this 
early period of the Pūrva Mimāmsā , apparently , the trivarga 
dharma, artha , kama - were accepted as the only values of 
life 4. In the Brahma Sutras , 5 Jaimini s view that renuncia 
tion and effort for liberation non -obligatory , indeed , 
antivedic , is clearly stated . But later writers like Kumārila , 
Mālikanūtha , Pārthasarathi misra , & c . , discuss the problem of 
moksa . 


2 


3 


are 


Sälikanātha says that bondage and the transmigration of 
the self result from merit and demerit , dharmadharmau , which 
inhere in it . 6 But Pārthasarathi has something more to say 
on this topic , though the general indifference of the Pūrvo 
1 . The Bbātýācintamani, P. 43 CS . series , 1900 ; Arthasamgraha, 

P. 26 ; Also Max Müller in his Six systems . 
2. Jaimini and Sabara did not face the problem of ultimate 

release - IP . ii . p . 422 . 
3. The Bphati , p . 256 , Madras Edn . 
4. The Nyaya Manjarī , pp . 514 ff, 
6. Parāmarśan Jaiminiracodanan cāpavadatihi BS . III . 4,18 

cf. vīrahāvā eņa devānām yo goimudväsayate : prajā tantummā 

vyavacchetīsh , & c . 
6. Prarkarana Pañoikā , p . 156 
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mimāmsā writers to this topic once more proves how much of 
an afterthought the discussion of moksă was in this school . 
Bondage of the self, acoording to Parthasarathi, is threefold ; 
i.e. , the world of action , praparica binds man in three different 
ways . The physical body as limited by which the self experiences 
pleasures and pains is its first fetter. Secondly , there are the 
sense - organs which mediate between the self and the world of 
objects outside . Lastly , there is the objective world itself 
which is experienced , pleasantly or otherwise , by the self. 
Bondage is the relation of the self with these three classes of 
entities . This relation is real , and not a result of avidyā or 
lack of discrimination , as in the Advaita or the Sāmkhya - yoga . 
There is not even any question of false knowledge or mithyājñāna 
involved as , for instance , in the Nyāya - vaigesika school , Why , 
then , should the three - fold relation of the self be regretted or 
abolished ? Where is the compelling motive to seek liberation ? 


3 


The truth is that normal men , according to the . Parva 
Mimāmsā , are expected to carry out the injunctions of the 
Veda and thus accumulate dharma. Sabara writes that dharma 
which is a Vedic mandate impelling men to action 2 leads them 
to the supreme good , nihśreyasam . Evidently , by the 
supreme good he means in this context nothing other than 
svargah . This result must needs follow from the performance 
of Vedic rites 4 since the infallible Veda promises this result. 

1. S astra Dipika , p . 125 . 
2. Codabā iti kriyayah pravarttakam vaoanam - S abara Bhagya 

P. 3 
3. Ibid . 
4. The Vedic rites or aots have been classified in several ways , 

but , the most important classification is as follows : First 
there are the nityakarmas or obligatory acts like the Samdhyā, 
i.e. , the devotional rites in the morning, midday , and evening . 
Secondly , there are the naimittika or contingent acts to be 
done when appropriate occasions arise , eg . , the performance 
of the jyotis sacrifices on the advent of spring . Thirdly , 
there are kāmya or optional acts to be performed when special 
ends are sought to be won , eg. , the kūriri maorifioe for obtain . 

Finally there are the forbidden acts , nisiddha . 
karmas, like the killing of a brahman , which are to be avoided 
to escape punishments like hell & o . , of. PMS . P. 268 . 


ing rain , 
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Those people , then , who are content to take the Vedic promises 
literally , in faith , and carry out the injunctions hope to reach 
heaven after death through the agency of apurva . 


1 


Adhikari 


But a time will come in the life of an individual when he 
becomes disgusted with the experiences of pleasure and pain ; 
indeed , he is bound to find life predominantly painful.2 Even 
the pleasures of life cease to interest a man at a certain stage , 
when he perceives that all pleasures are attended with pains . 
Indeed , men of discrimination , vivekinah ; treat the pleasures of 
life as pains ; for , they often depend on the painful process of 
seduring the means of pleasures and they , are evanescent . 
This realiza tion turns their attention to the thought of libera 
tion . Both the members of the three higher castes , the 
traivarnikas, and the S ūdras are entitled to liberation . 4 


Means of Mokşa . 


As regards the means which the seeker after liberation 
should adopt, there seem to be general agreement between the 
Prābhākaras and the Bhättas. In the Prakarana panicikā , 5 for 
instance , it is said that an aspirant for mokşa must abstain from 
such acts as have been prohibited by the Veda , or as entail sin , 
or as lead to some sort of happiness here or in heaven . nişiddha , 
pratyavāyahetubhūta and abhyudayaśādhana. He must cause the 
already acquired merit and demerit , dharmadharmau , to 


. 


1. Apūrva is the power presumed to arise from the correct per . 

" formance of acts onjoined by the Veda ; for , without such a 
prest mption , the“ vedio promises: of heaven , & c. will remain 
unfulfilled . This sacrifice itself perishes once it is completed, 
and so it must engender a force , an unprecedented potency or 
apūrva , to effectuate heaven by the time the sacrificer leaves 

the body and becomes ready tổ enjoy it. of PMS . p . 256 . 
2. Prakarana Pančíka ; p. 156 
3. of. sameáradódvigante ye drgtalokaparävarah 

tå etákháfu mudyantsnatujah praktto japahij 

Qd . SD , p . 129 
4. Bhättadipika ; p . 58 , 
5. P. 157 : 
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dwindle away by undergoing the experiences resulting there 
from . By means of self - knowledge ( yielded by the philosophy 
of the Prabhakaras ) , aided and enhanced by qualities such 45 
tranquility , self - control, celibacy , & r . , must the accumulations 
of his kārmic potencies , karmāśayas , be entirely extirpated . 
The role assigned to self -knowledge here cannot be explained 
away ; for this self - knowledge is enjoined by the upanişads in 
its own right , and therefore , must have its own independent 
fruit , viz ., mokşa . Thus , according to the Prābhākaras, 
neither mere self - knowledge nor mere vedic action suffices to 
yield mokşa . Knowledge prevents the further accumulation of 
merit and demerit. 2 


According to Kumārila , too , the procedure for the.mumu kşu 
is , as above , the avoidance of nişiddha and kāmyakarmas ; 3 for 
both would entail future embodiments and expia tory sufferings. 
But he should continue to perform the obligatory and occasional : 
acts . Not to do so is to court the sin of omjgion or pratyavāyq , 
Nyāyaratna kara + adds that the performance of the nitya and 
the naimillika acts also serve to liquidate the sins already 
committed , purvakrtādharmakşayāya . The worship of the self, 
atmopasana , also functions in the same way by exhausting karma 
already performed . It is to this upāsanā , not to discriminativo 
knowledge, that Kroņa refers as the fire that reduces all actions 
to ashes . 5 

The question naturally ; a rigps whether the per 
formance of nityakarma.will ngte entail, the respinge of fruits like 
life in heaven , & c. Kumärila adeverg, 6. that the obliga tory acte 
like the agnihalra will not yield their natural results like hoaven , 
provided they are performed without the desire for their results 7 


Unlike the Sānkhyas , and the Advaitina Kumärila : holds 
that the knowledge of the selfie note the disnet opuse of tibera 
tion . , The Vedic injuction enjoining a self -knowledge, viz ., ātmā . 
jñātavyah , does not asserts that this knowledge promotes the 

1 . Ibid ; p . 137 . 
2. IP : "ii. p . 428. Gaga Bhatta adds that the non - aocumulation 

of further merit and demerit is due to the performapoe of 

nityakarmas. Bhätta ointamani , p . 57. 
3 . Sambandhāksepa Paribāra S V , s . 110 
4. NR . ST, 110 . 

5. BG. IV . 37. 
6. SV , sl , 111 ; 

7. BG . VI 1 . 
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liberation of the Self. Self - knowledge here subservey Vedic 
actions for procuring heaven , & c . , by setting forth an agent , 
viz . , the self, which survives the death of the body to enjoy 
life in heaven . The declaration which follows in the Upanişads 
regarding the non - return of the knower of the Self to this 
world of men , minavam ivartam , must , then be treated , as an 
arthavīda or eulogy , only . 


1 


2 


viz . , the 


There is only an apparent contradiction between what 
Kumārila says in the Sambandhiksepaparih īra , 
knowledge of the Self is not meant for liberation , and the 
position he adopts in the Tantravārttika , given in F. N. l . 
The Nyāyaratnīkara explains that there are two kinds of 
self - knowledge taught in the Upanişads . The first only discri. 
minates the ātman from the body , & c . , and the second helps in 
meditation . It is the former which fails to lead to moksa ; 
for, its purpose is only to point to an entity which survives 
death and reaps the consequences of acts . The latter type 
of Self-knowledge leads to mokşa . ? 


The position of the Bhūtta school on the question of the 
means leading to moksa has been very clearly stated in the 
Bhattacintāmani. 4 Both Jñana and Karma combined yield 
moksa . What self -knowledge does is to destroy dharma and 
1 . SV , sl . 104. In his Tantravārtika ( JS.I , 3 , adhikarana 9 ) 

Kumarila further clarifies his stand regarding knowledge 
of the Self . This knowledge is both kratvartha , helpful to 
sacrifice, and puruşārtha, helpful to man . Unless one knowg 
the self, one cannot undertake the performanoe of a sacrifice 
leading to results after death , Vedic texts such as : 

The self 
free from evil is to be sought after, CU . VIII , 7 , 1 & o . , 
which enjoin the knowing of the Self through reflection , & c . , 
promise both happiness and liberation . Again the text, 
“ He obtains all desires and passes beyond all sorrows 
CU . VIII , 12 , 6 , & o ., speaks of perfections acoruing to the 
Self and the texts " Passing his life , thus , he reaches the 
regions of Brahma and thence never returns " . CU . VIII , 

15, 1. IV , 15 , 6 &c . , directly speak of liberation . 
2 . 

Sls . 103 , 104 . 
3. Nyāyaratnākara on Sls. 103 , 104 , 
4. PP. 56-57 
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adharma which have already been accomplished and have 
accumulated sancitānim utpannadharmīdharm īnām . Tho 
performance of nityakarmas ( without the desire for the fruits 
thereof, as Kumārija himself has stated ) prevents the further 
accumulation of dharma and adhurma . Their non - performance 
would entail the sin of omission and the consequent re - embodi 
ment of the self. Thus , together , Jrāna and Karma prevent 
the re - embodiment of the self and promote moks . As for the 
karmas which have already begun to bear fruits, prārabdha 
karmas , they have to be exhausted through the experience of 
their results . It is useless to quote the Giti to the effect that 
the fire of knowledge burns up all karmas, and eliminate the role 
of karmas from the scheme of mokst . For , even the knower of 
the self is liable to commit the sin of omitting the enjoined acts 
and performing the forbidden ones . ! Gagà also refers to modern 
Mimāmsakas, navyas , who hold that Jñana alone directly yields 
mokşa . The function of karmas is only to purify the mind , 
antahkarana and make it fit for jñāna . By jñina is meant not 
merely the knowledge or the self, but also that of the contents 
of the sacred texts like Puranas. 2 The moderns also appa 
rently hold that the knowers of the self need not and do not 
perform the nityakarmas, for the potency of their knowledge 
suffices to prevent the formation of the sin of non - performance, 
pratyavāya . 3 By a scheme of doing kamas alone , viz . , the 
destruction of accumulated karmas through expiatory acts , 
prāyaścittas , the exhaustion of prārabdhas through experience of 
their fruits ; and the non - origination of dharma and adharma 
through the performance of nitya - karmas - the need for the 
knowledge of the truth cannot be eliminated ; for the latter is 
necessary to destroy the accumulated dharmas which , otherwise, 
1. cf. sve svekarmanyabhiratah samsiddhim labhate narah 

svakarmaṇā tamabhyarcya siddhim vindati mānavah || 
BG . XVIII , 45 . 
Gāgā says abhyarcya = jñātva Bhatta cintamani , P. 58 
Also avidyayū mityumtirtvà vidyayāmſtamagnute 

isa up . 11 
tameva vedānuvacanena Brāhmaṇā vivrdişanti & c , 

BU , IV , 14 , 24 
2 . Bhattacintāmaņi , P. 58 
3 . Ibid ; P. 59. 

MUKTI - 26 


202 


CONCEPT OF MUKTI 


may cause embodiments for the enjoyment of happiness . A 
minority view is that the knowledge of truth destroys prārabdha 
karmas , too ; but moksa will come only after the dawn of a 
particular tattvajñāna entity , taltrajni inavyaktivisesa . 

The 
theory of jīvanmukti is treated as merely figurative in this 
school . 


In the Arthasamgraha of Laugākşi Bhāskara , it is said that 
the vedic acts , dharma , performed in a spirit of dedication to 
God , will bring about nihsreyasa , the supreme good , 1 


Moksa , 


As explained above , dealing only with Vedic acte , Sabara 
had no occasion to discuss the nature of liberation . Prabhākara 
also did not discuss the problem , for, like Śabara , he also was 
dealing with the Karmakīnda alone . But the views of thinkers 
of his school on moksa may be gathered from the Prakarana 
Pañcikā.2 They start with the repudiation of the Advaitic 
notion that mokya consists in the dispelling of avidyā , the cause 
of samsāra as we experience it . Non -dualism , the metaphysics 
behind this notion , is not proven . Perception yields a plurality 
of principles like colours , sounds , & c . Nor can the āgama 
or scripture be quoted in favour of Advaita ; for , agama deals 
exclusively with action , kūryaikavisayatā , and has no validity 
with reference to accomplished reality , siddhavastu . Nor can 
aneti , neti be appealed to ; for there can be no absolute 
negation , but relatively , an entity may be denied in regard 
to a limited substratum . 3 And where the Veda comes in 
conflict with perception , the latter must prevail . Avidyā cannot 
eet up a world which is altogether false ,4 


In fact , moksa consists in the absolute abolition of the 
body , consequent upon the total exhaustion of dharma and 
adharma . S As was said above transmigration and bondage of 

1. Thibaut s edition , Banaras , 1882 P. 26 
2 . PP . 154 ff . 

3. Ibid . 155 ; 
4. Ibid ; P. 156 
5. Qtyantikastu dehoochedo nihseşadharmādharmapārikşaya 

nibandhano moksah - Ibid ; P. 156 
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the self result from dharma and adharma . When , therefore , 
these basic conditions are abolished , once for all , the bonds of 
the self, viz . , the sorrows of the transmigrating life , 
eradicated ; the self is liberated , 


or 


An inference is adduced as evidence of the liberated state 
of the self . Whatever is real and uncaused is eternal , eg . , ether 

ākāśa . The self is both real and uncaused , and so is 
imperishable. But in this state of liberation , it has no 
qualities , whatsoever ; for, the non -material 

of the 
qualities of the self is its contact with the mind , manas , which , 
situated in the body , is , of course , not in contact with the self 
in mokşa . 1 


causo 


But Sarkaramisra in his Vūdavinodini 2 notes that 
according to Prabhākara liberation is the anterior absence , 
prāgabhāva , of pain , together with the total absence of pain , 
atyantābhīva . This amounts to saying that moksa is a state 
of the self in which there is no pain and no possibility of its 
appearance .. 


3 


Kumārila begins by saying that if moksa consisted in the 
enjoyment of happiness , it would only be a synonymn for Svarga 
or heaven , 4 and it would be evanescent . Besides , molesa is 
not a positive state of happiness brought about by self 
knowledge. $ Were it so , it would , like pots , etc. , be peri 
shable . Therefore , maksa takes place with the exhaustion of all 
karmas . As bondage consists in the relation of the self to the 
body , liberation implies the absence of this relation , ie , the 
destruction of the present body and the non - production of 
future ones . 

Liberation can be eternal only if its nature is 
negative, and not , if it is held to be essentially bliss. The 
Nyāyaratn i kara adds that in liberation the self has no contact 
with sense - organs 

and merit and demerit . ? The liberated 
self has no cognitions. This view makes Kumārila s concept 

2. P. 40 
1. Prakarana Pañcikā , P. 157 . 
3. PMS . P. 37 

4. SV . SI. 105 
5. NR . on s 1, 106 

6. S V . sl . 107 & NR . on it . 
7. Ātmavāda śl . 147 , & NR . on it 
8. NR , on śl . 147 , Ātmavāda 
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1 


of moksa identical with that of Prabhakaras. But , as 
already pointed out, according to Kumärila , ätman is self 
luminous by nature and so , that essential nature must persist 
in mokşa too . The Nyāyaratnākara notes 2 that the nature 
of the self is nityah celanak . In regard to the self , Prabhākara 
and Kumārilla do not agree . In case his view of self was that 
it is inert , Prabhakara s moksa , too , must be identical with 
that of Nyüya -vaiseșika school - it is in effect, a petrifaction of 
the self . 


In the Sīstradipiki, the view of Pārthasarathi Miſra is 
reasserted that moksa is the snapping of the self s relation to 
the world . 3 He denies that the nature of the self is bliss ; 
consequently there can be no bliss in moksa . But then , how 
can it be an end worth pursuing ? The prima facie view is that 
the bliss of the Self is not a product of dharma in which case 
alone it would be perishable . The very essence of the Self is 
blies which remains eclipsed in the samasäric state of bondage 
but shines forth in mokşa . The proof of this is furnished by 
numerous upanişadic utterances like ānandam Brahma , & c . 
On the other hand , statements like aśarīramvāvasantamna 
priyāpriye sprsatah, s & c . , denying the Self s apprehension of 
pain and pleasure , refer to the absence of senso - born experiences 
only in the state of moksa . References to ānanda cannot be 
explained away as denoting only absence of pain ; bliss is too 
valuable an attribute of the Self . The absence of the sense 
organs need not destroy the reality of the Self s bliss ; for it is 
self.luminous . 


But the mīmāmsaka will not accept this claim ; for if the 
bliss of the ātman be self - luminous, does it or does it not shine 
forth in the samsūric state as well ? " Well, it does shine 
forth ; how else do we come to treat the Self as our dearest 
possession ? " No , the Purvamimāmsaka will not hear the rash 
and impossible assertion that in the state of bondage , one 


1. Karmamimamsa ; A. B. Keith , P. 73 . 
2. Ātmavāda , śl . 147 cf. Ibid ; śl . 26 
3. S astradipika P. 125 . 

4 . BU , III , 9 , 28 
5. CU . VIII , 12 , 1 . 
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wero 


apprehends the blissful Self. 1 Also , if there 

bliss 
experience in sams īra , motive would be left to pursue 
mokşa ; moksa becomes otiose . 


no 


as 


In the other alternative , what is meant by the non - shining 
of bliss in samsāra ? And why should such bliss suddenly shine 
forth in moksa alone ? Only cognition , vijñāna , can produce the 
effect known revelation or shining forth . But vijnana 
depends on sense -organs, which do not exist in mokşa . The 
upholder of the ānanda view may say that mind is present 
in moksa , and only external sense -organs are lacking . Witness 
upanişadic statements like , nahivijñāturvijñilerviparilopo 
vidyate , & c . Thus , in moksa , bliss is apprehended with the 
mind mānasapratyakseņa . 


3 


Parthasārathi s answer is that no cognition is possible in 
mokşa and that the quotation given above only refers to the 
cognitive powers , Jňānasakti, of the Self ; otherwise , in the similar 
instance of deep sleep, why is no cognition experienced ? That 
the reference is to the power of cognition follows from other 
upanişadic utterances , 4 in which , expressions like drsti , fruti , 
ghrāti & c . , refer to the respective powers of the sense -organs to 
have the appropriate sensations. 5 In sleep as well as in molesa , 
the self retains the power of cognitions ; but , due to the absence 
of auxiliary causes of perceptions such as the mind , senses and 
object contact , no such perceptions arise . Thus , references to 
to Brahman or Self as Vijfiāna and so forth only denote the 
powers of the Self, not its essence , In mokşa , the Self cannot 
know itself ; for tho mind is indispensable for Self - perception , 
and the mind is not present in the state of mokşa . Hence , it 
follows that in moksa the self is completely isolated and devoid 
of bliss.6 In fact , the state of liberation may be likened to 

1 . s astradipikā, P. 126 - tasyātisābasikasya nottaram vãoyam . 
2. BU . IV . 3 , 30 ; 
3. S āstra Dipikā , p . 127. of . 

nijam yattvåt-macaitanya anandasoes yate oayah 

yaccanitya vibhutvāditairātmā naivamucyate . ll Qd . ibid . 
4. BU . IV . 3 , 23-30 . 
5. Slästra Dipikā , p . 128 
6. Ibid , vasmānnihsambandhonirānandaścą mokgal . 
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that of sleep ; only , in sleep the sāmsăric stage is involved , 
while mokosa is free from it . 


It is the absence of pain in moksa which makes it the 
highest goal of human life. Heace the upanişadio state 
ment, navai sasarīrasya satah priyapriyayorapahatirasti. 2 The 
liberated self , tben , experiences neither pain or pleasure . The 
self has none of the fluctuating qualities which characterized 
it in its state of bondage. 3 


But the Mānameyodaya , a manual of the Bhātta school of the 
Purvamīmāmsā , makes it out that moksa is a state of bliss . * 


While such is the view of moksa which may be gathered 
from the later writers of the Parvamīmasā school , Jaimini s 
own views on the subject may be gauged , not indeed from the 
Parvamīmāmsā sūtras which discuss the vedic actions, but from 
the Brahmasutras in which references to them are to be met 
with. Thus, in IV , 312 , - Jaimini is represented as holding the 
view that the liberated self is led to the Supreme Reality or 
Brahman , 6 His view is supported by Upanişadic passages 
referring to the departure of the liberated Self via the suşumnā 
nādi 7 to enjoy the state of deliverance , amrtatva . This 
passage suggests that Jaimini s own view of moksa was nearer 
to Bādarāņa s view . 8 If so , surely , Prabhākara and Kumārila 
appear to have widely departed from Jaimini s ideas on moksa . 


A criticism of the Pūrvamīmāmsi view of mokşa . 


At the very outset , it may be noted that the views on 
moksa set forth above are strikingly similar to those of the 
1. Ibid . p . 29. ta eta prajāa harahrbrahrbrahmalokam yanti 

aharaharāgacchanti. Brahmaloka here meang sleep , susu pti , 

explains Parthasarathi 
2. CU . VIII , 12 ; 1 ; 
3. tasmātsukhaduhkhādisa mastavaiseşikātmaguņoochedo 

mokşah , S âstradīpika P. 130 
4. TPH , Edition , Madras , PP . 57-59 . 
5. Param Jaiminir mukhyatvát . 
6. Saepan Brahma gamayati, CU . IV , 16 , 6 . 
7. CU . VIII , 5 , 6 ; KU . VI , 16 . 
8. The Karmamimamsa ; P . 77 , A , B , Keith , 
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Nyaya - Vaigesika school , and many of the objections urged 
against them hold good here also . Apart from it , the most 
striking feature of the Purvamīmāmsā position is the excessive 
reliance on karma , i , e . , ritualistic action , for the promotion of 
happiness and liberation , svarga and apavarga . Though the 
founders of the Pūrvamīmāmsā attached some importance and 
reality to the deities to whom the sacrifices were offered , the 
excessive potency which later came to be imputed to the 
Bacrifices pushed the deities out of the picture . The later 
theory was that the sacrificer has nothing to do with the gods , 
but should confine his attention to the mantras used in the 
sacrifices. The reliance on karma means faith in the apūrva , 
an inert principle , held capable of achieving the harmonious 
and unerring results which justice demands . But , for us , the 
question is can karmas be depended upon to yield liberation ? 


moksa 


The Purvamīmāmsā view that , by the judicious perform 
ance of certain vedic acts and the avoidance of others , 
can be achieved seems to be extremely unsatisfactory . For 
one thing , there is no authority for recommending this method 
as adequate for the end in view , viz . , moksa . No sāstra has 
advocated the proposed course of action as a path to moksa . 
But let us judge the worth of the mīnāmsaka prescription on 
its own merits . Bondage , it is argued , is the consequence of 
acts and so with the abolition of its causes , viz . , acts , bondage 
must disappear , and liberation ensue , This argument is 
extremely precarious . How are we to make sure that all the 
karmas which brought about samsāra have indeed been 
exhausted ? The number of acts which have accumulated in the 
beginningless past is literally infinite, and each living being has 
to reap their results , good or bad . Such of the acts as bear 
results of a contradictory nature cannot , of course , simulta 
neously be exhausted through the experience of their results . 
Only a few of the acts which may , more or less , go together 
have brought about any given life of an individual ; a countless 
host of others await their proper time and place for fructifica 

1. IP . ii . P. 426 . 
2. This was felt to be very unsatisfactory and slowly God came 

to be recognized by later writers like Āpodova, Laugakgi 
Bhāskara , Gāga bhatta and others. 
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tion . How can all these be nullified by merely avoiding the 
forbidden acts or optional acts and performing the obligatory 
and occasional ones ? Therefore, there is no guarantee whatso 
ever that further embodiments do not await the individual who 
dies after faithfully carrying out the Pūrvamïmāma prescrip 
tion . But, may not the performance of the obligatory and 
occasional acts , nityanaimittikakarmas , destroy the accumu 
lated store of unfructified acts ? No , for there is no conflict 
between the two . What hostility can there be between the 
store of past virtuous acts and the obligatory and occasional 
acts of the current life ? All of them are equally upright and 
pure . It is just conceivable that the evil acts of the past may 
get liquidated through the performance of the obligatory acts . 
But this , by itself, will not suffice to obviate the need for 
rebirth , 


Besides , it is a mere conjecture that all the evil deeds of 
the past are destroyed through tho doing of the nitya and 
naimittika karmas . Where is the proof for the assertion that 
the latter ( viz . , the performance of the nitya , & e . ) , will not 
produce independent results , besides saving the sacrificer from 
the sins of omission , or pratyavāya ? As Apastamba says , 

1 
just as shade and scent are produced by the mango tree 
though it was planted for the fruits, so dharma or righteous 
acts , performed , may be attended by other desirable results . 
In the course of a life - time, one cannot make sure that one has 
not done optional or forbidden acts . The best and the most 
skilful of us commit these subtle errors . If the self , as the 
Pūrvamīmāmsā holds , is both agent and experiencer of 
results , how can it , in any state whatsoever , be divested of its 
inherent character ? 2 Moksa for the Self, then , must be ruled 
out logically . The inborn nature of the self is no more 
eliminable than heat from fire . Nor is the theory that the 
abidance of the self with its inborn powers is moksa any more 
tenable . For , to postulate powers of the self is to make their 
expression in appropriate effects inevitable . But powers , it 
may be argued , require their accessories to produce effects and , 
1. tatyathamrenimitechāyāgandhavanītpadyete 

evam dharmam caryamāṇamarthi anatpadyanto . 
2. PMS . P. 37 
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as these are absent in mokşa , no question of effects can arise . 
This plea also is weak , for powers must be conceived of as 
relations , and so they imply the presence of their relata also . 
Therefore , to posit powers of the self is to affirm the existence 
also of those entities with which the powers are eternally linked . 
Thus , once more , the effects of these powers must become 
manifest in mokşa . Therefore , its concept of moksa is entirely 
incompatible with the Purvamināmsa concept of a self, 
endowed with real powers of agency and experience of the 
fruits of acts . 1 


And , small wonder ; for we know that the basic spirit of 
the Pūrvamimāmsi is opposed to the very concept of liberation , 
and that the latter an after thought introduced for 
establishing its claim to be treated as a full fledged darslana . 


was 


1. BSS . IV , 3 , 14 
MUKTI - 27 


PART II 


MUKTI IN VEDĀNTIC SYSTEMS 


CHAPTER I 


BRAHMAN OR THE REALITY IN ADVAITA 


i . A resume and plan 

So far we have been studying the problom of mukti as 
tackled in some of the major schools of Indian thought with 
a view to set against the solutions they offer the Advaitic 
concept of mukti as historically evolved in the Prasthānatraya , 
viz . , the major Upanişads , the Brahma Sūtras , and the 
Bhagavadgita . The conclusions regarding mukti set forth in 
Part I have an intimate bearing on our main theme ; for, what 
Madhusudana Sarasvati says in his Prasthāna bhedal about 
Nyâya - Vaiſeșika, and Samkhya - Yoga may be extended to all 
Indian schools of thought. " The founders of these schools of 
thought, the Sages , were not deluded . All of them knew the 
full truth . But , since people preoccupied with the external 
world of objects cannot directly be initiated into the supreme 
good , and with a view to ward off crass materialism , those 
Bages established different schools of thought ( to suit the 
varying tastes and powers of various classes of inquirers .) " 
All schools , including that of the Cārvākas , represent efforts to 
solve the problem of the supreme goal of human life. They 
take more or less adequate views of the problems of reality , 
man , and the world . The solutions they offer of the question 
of the supreme goal of man or liberation , as seen in Part I , 
have obvious draw - backs . How far these have been rectified , 
and success has been attained in the formulation of an adequate 
view of the summum bonum in Advaitia thought are to be 
examined in Part II of the present thesis.2 


In order to elucidate the Advaita view of mukti , not only 
shall we follow the lead of Sankarācārya s commentaries on the 
1. Anandasrma Edition , P. 10 : nabitemunayobhräntah ; 

sarvajñatvātteşām ; kimtu bahirvişayapravaņānām āpātatah 
puruşārthe praveśo pa sambhavatiti nästikyavāraņāya taib 

prakarabhedah pradarsitāb . 
2. of. Dardanas mutually complete and eluoidate one another - 

Man and his bocoming , P. 5 ; R. Guenon , London . 
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basic texts above cited , but also supplement his conclusions 
with the significant views of post- Sankara thinkers of the 
Advaita school . Besides , Sankara s conclusions on the subject 
in hand often represent a repudiation of the views of 
pre - Sankara Advaitic thinkers like Bhart; prapanca , Brahnia 
datta , and Mandana Mis ra . Therefore in developing the 
Sankarite solutions of the relevant problems , reference to these 
thinkers becomes unavoidable . And , finaily , the character and 
merits of the Advaitic concept of mukti can be exhibited best 
only by comparison and contrast with the parallel views of 
other schools of Vedānta , chiefly the Viśistādvaita and the 
Dvaita . Thus , in the course of the following pages , references 
to the thought of Rāmānuja , Madhya , and a few others will 
also prove advantageous in realizing the main purpose of the 
present undertaking, viz . , the elucidation and assessment of the 
Advaitio concept of mukti . We shall start with the problem of 
reality in Advaita ; for, in Advaita , more explicitly than in any 
other school of Indian thought, the supreme good of man has 
been identified with the absolute reality . Man s chief goal is , 
of course , also the highest truth ; for a good which is not , at 
the same time , true is hardly worth pursuing. Thus an 
examination of the Advaitio view of truth is intimately bound 
up with the assessment of the Advaitic good ; but , as Bradley 
observes 1 " to seek to discuss the nature of truth apart from a 
theory of ultimate reality ends and must end in futile self 
deception ." 


The reality in Advaita is styled Brahman or Atman 
according as we approach it from the objective or the subjective 
point of view . These words represent the two fundamental 
ideas in the Upanişads . Usually they are used as synonyms . 
Where a difference appears, Brahman is the older , less intelli 
gible , expression , while Atman is later and more significant. 
Brahman is the first principle so far as it is grapsed in the 
Universe as the enduring self of the latter . In the Upanişads , 
the expression Brahman may be regarded as denoting that 
eternal reality which was intuited and expressed in the Rg Veda 
in such passages as : Ekam sad viprābahudhā vadanti Agnim 


1. Essays on Truth and Reality ( = ETR . ) Ist Edo : 1914 ; P. 149 
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Vamam Mātariſvānamāhuh ; Anīdavātai svadhayātadekam 
Tasmāddhānyanna parakimcanāsa . 2 Not only does Brahman 
denote the eternal Self or the reality of the external world : 
the inner Self of man , too , more often referred to as Atman , 
is Brahman . 3 To get a full picture of the Advaitic concept of 
reality , i . e . , Brahman or Atman , we have to present it both 
from the objective and subjective points of view . 


Two kinds of definitions of Brahman , the Advaitic Abso 
lute , have been attempted in Advaita Philosophy. The first 
is the svarūpalaksana , definition with reference to the essence , 
and the second is the tatasthalaksana , definition with reference 
to accidents . 5 A preliminary doubt whether the essential 
nature of a thing may serve as its definition may be noticed . 
Normally the definition of a thing should serve , by pointing to 
its differentia , to mark it off from others ; or , in other words , 
its distinguishing attribute alone can serve to define it . But in 
what is called svarīpalaksapa , the very essence of Brahman , 
and not its specific attribute , is chosen as the content of 
definition . This objection is met with the remark that the 
usual practice cannot be a bar to a special procedure in regard 
to Brahman . The mere denotation of the word Brabman 
present in the mental mode , may be deemed the object defined , 
while the meanings of expressions like satyam jānam , etc., 
may be treated as the definition proper . As regards the 
1. I , 164 , 46 . 

2. X , 129 , 2 . 
3. S ata patha Brāhmaṇa ; 10 , 6 , 3 ; CU . , III , 14 , 

sarvamkhalvidam Brahma eşama ātmāntarhrdaya etad 
Brahma ; idam Barvamyadyamātmā BU . II , 4 , 6 , ; 
savdayam ātmā Brahma BU . IV . 4,5 ; Yājñavalkya in his 
discourses refers to Brahman and Ātma as synonymous ; 
ayamātmā Brahmā Māu , 2 . 
Vedanta Paribhāşa ( VP ) PP . 278 ff., University of Calcutta 

Edn . , 1930 . 
5. Ibid ; P. 278 - svarūpamevalakşaņam svarūpalakşapam ; 

yāvallaks yakālamanavasttitatve satiyadvyāvarttakam 

tat taţasthalakṣaṇam , Ibid . , P. 281 . 
6. VP. PP . 279 ff. 

7. TU . II , 1 . 
8. Vide , Laghu Candrika ( = LC ) of Brahmananda Sarasvati , 

quoted in his Paribhasa Prakasika by Anantakrishna Sastri 
P , 279 . 
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are 


exact nature of the svarīpalaksana , there are a few minor 
differences of views All 

agreed that Upani $ adic 
affirmations such as satyam jnanam anantam Brahma ānando 
Brahmeti vyajānīt 2 , vijānam ānandam Brahma : constitute 
the essential definition of Brahman . But the question has 
been mooted whether all these are to be taken together as 
constituting a single definition of Brahman , or each of these 
like Satyam , Jãānam , and so on is to be treated as a separate 
definition . The view of Brahmaānanda Sarasvati , the author 
of the Ratnāvali, an authoritative gloss on the Siddhāntabindu 
is that the three expressions Satyam , etc., together constitute 
the essential definition of of Brahman . To take each by itself 
is to suggest falsely that there are three reals . The author of 
the Vedānta Paribhāsa , on the other hand , maintains that the 
question of a plurality of Brahmans would not arise at all in 
view of the reference to one and the same world - cause in the 
TU III , 1.4 and , so , the three expressions , Satyam , etc. , may 
be deemed three independent definitions of one and the same 
Brahman . But that these niceties did not weigh much with 
Slankara is clear from his exposition of the essential definition 
of Brahman . 


ii . 


Brahman as sat or Existence . 


To begin with , Sankara points out 6 that the word 
itself , derived from the root bịh- to grow , denotes the 
unparalleled greatness of the Advaitic Absolute urddhatamatvät 
Brahma 7 The three words satya , etc. , are functionally 
adjectives , the word Brabman being the substantive . It may 
be plausibly objected that Brahman being an entity without a 
second , 8 ought not to require any adjectives ; for, adjectives 
1. Deussen proposes to read ānandam in lieu of anantam with a 

view to bring this definition into line with the formula 
Baccidā- nanda . vide 13 Principal Upangads, E. R. Hume, 

P. 283, FN . i . 
2. TU III , 6 . 

3. BU . III , 9. 28. 
4. yatova imāni Bhutani jāyante yena jätani jivanti & o . 
5 . Vide Paribhāşā prakāśikā , p . 279 
6. Sankara Bhāşya on TU II . i . 
7. Vanamalā . Vånivilasam Edn : of TU , with Bhişya p . 95 . 
8. sædevasomyedamagraāsīt ekanevádvitiyam CU . VI, 2,1 
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serve to distinguish , an entity from others of like nature , 
whereas Brahman is absolutely unique, with nothing else like 
unto it . Sankara meets this objection with the remark that the 
three words in question do not , strictly , qualify as adjeotives 
do . Rather , they serve to indicato indirectly - upalaksaņārtha 
nitāni . The Vanamāla on Sankara s commentary 2 maker the 
point that the purpose served by the three expressions is to 
mark off Brahman , not from similar entities as adjectives do , 
but from all kinds of objects whatsoever . To rebut the 
original objection that no objects other than Brahman are 
there at all , similar or dissimilar , distinction from which may 
be aimed at , Vananālā asserts that while a plurality of 
Brahmans ie , of course , ruled out , a number of illusory 
entities , kalpitapadārthāh like space , time , the unmanifest, 
avyakta , are there which may be mistaken for Brabman . To 
forestall such confusion , therefore, quasi - adjectival expressions 
like satya may very well be employed . 


Another significant point made in this connection by the 
Vanamālā may be noticed . A proposition consisting of adjec 
tives and a substantive conveys the idea of a relation between 
what qualifies and what is qualified . Sense - objects alone, in 
which substances and attributes may be analytically distin 
guished , lend themselves to such description . But there is a 
class of propositions like So yam Devadattaḥ 3 whose purport is 
a simple notion of identity , eschewing all relations . The defini 
tion of Brahman we are examining belongs to this class . It 
conveys the simple, integral nature of an indivisible whole. 

The three words are not mutually interrelated . They are 
severally and independently related to the substantive 
Brahman , so that , in effect, we have three affirmations here : 
Satyam Brahma : Jňānam Brahma : Anantam Brahma . 4 

1. TUB . samanajātiyebhyaevapivartakāni visoşanāni . 
2. TU . II . 1 . 

This is that Devadatta . 
4. Vanaqalā bears out this contention of Sankara with 

reference to the Mimāmsā principle sannidhānādākānkayah 
prābalyāt ie . , not juxta position , but logical relation , decides 
the relation of worde . Vide the P.M.S. anantaryam acodana ; 
gunanámoa parărthatvadasambandhah samatvatsyad, 
MUKTI.-- 28 
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What is Satya or the real ? It is the immutable tested 
nature of things , established as such after repeated verifica 
tions . Thus it is opposed to anşta or what just appears but is 
subject to constant changes . It has been declared elsewhere 
vācārambhanam vikāro nimadheyam 1 in contrast to the 
relatively stable mötti kā or clay . The expression Satya is 
meant to mark off Brahman from all kinds of appearances 
which , like unto a mirage , now are and now are not . 


2 


may be 


on 


Further light on Brahman as Sat or Satya 
gathered from Sankara s remarks the text : sadeva 
somyedamagra āsid ekamevādvitiyam . 3 He explains sadeva as 
pure undifferentiated being , astitāmātram vastu . It is all 
pervasive , one , unsullied , partless - thus declare all vedantas . 
Underlining his fundamental monism , Sankara adds that , not 
only before world - manifestation, agre , but , even now , Sat alone 
is the real or the Absolute without a second . Only , now , i . e. , 
in the state of world - manifestation , Sat is , as it were , qualified 
by name and form or individuality . Thus it becomes the 
content of the notion this , idamsabdabuddhivisayah . But , 
in itself, apart from the world -manifestation , the Absolute is 
the object of the pure notion Sat - kevala sacchabdabuddhimātra 
gamyameva . Just as in the state of deep sleep, so , apart 
from the world -manifestation also , there exists nothing marked 
by individuality and liable to objectification as this . Of the 
condition of deep sleep , one who has woken up can only say that 
there is pure and simple being , bare existence , sattvamātram . 
Ekameva , one only , points to its freedom from distinctions 
either within or without – sajātīyasvagatabhedasūnyam , and 
to the fact that it has no real effects or modes setting up a 
plurality - svakāryapatitamanyannāstīti. Without a second , 
advitīyam , denotes the absence of all distinctions of the 
Absolute from dissimilar entities – vijātīyabhedasūnyam . For 
1. CU . VI , 4 - the modification is merely a verbal distinotion, 

a name . 
2. cf. etasya Brahmanonama satyamiti CU . VIII . 3 , 4 . 
3. CU . VI . 2, 1 . 
4. CUBA ; Ānandãgrana Edn . p . 297 . 
5. Ibid ; 

6. Ibid ; p . 298 . 
7. Cf. PD , II , 21 . 
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example , a lump of clay depends upon a totally dissimilar 
entity like a potter for it to undergo modifications . No such 
* second may be conceived as existing side by side with the 
Absolute or Sat. 


Such a view of Sat is obviously different from that of the 
Vaiseşi kas , according to whom Sat or generality of existence 
is compatible with categories like substance , quality , etc. 
satsāmānyādhi karnyamsarvasya ." But this compatibility applies 
only to the actual world of objects . Before these objects 
came into being , agre , no effects could exist , according to the 
Vaigesi ka metaphysics . They are asat or non - existent before 
their effectuation . 2 


& 


Pure undifferentiated existence such as Brahman has been 
defined to be may very well be mistaken for pure emptiness or 
non - being . Hegel, for instance , has declared that pure being 
devoid of all predicates is not different from non - being . But 
the Advaitic concept of Sat is entirely different from an empty 
abstraction . This vital difference may be appreciated by 
noting that the concept of empty being or pure existence is 
reached by a process of abstraction from the concrete manifold 
given in sense - experience . But the Advaitic Sat , which is 
Brahman , is conceived as the source whence this concrete 
universe is derived . Far from being an empty nothing or 
bloodless abstraction , the Advaitic Sat is the source of this so 
solid - seeming world , of the objective manifold . This idea is 
expressed in the Chandogya by referring to the Sat as that by 
knowing which all else becomes known . This amounts to 
saying that there is nothing real other than the Sat whioh is 
one only without a second . The various particulars and 
universals constituting the world find their ultimate basis and 
receptacle in the most comprehensive of all universals , Mahā 
sāmānya , viz . , Brahman . As all waters meet in the sea , all 
sensations in their respective sense - organs , as a lump of salt 

1. CUBA . P. 298 . 
2. of. The ārambhavada or the asatkāryavada of the NV . 

School , IP . ii pp . 96-97 
3. Ibid . P. 538 & of . PD . II . 26 
4. CU . VI. 1 , 3. yenašautam srutam bhavtyamatain matam 

avijñātam vijñātam . 
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melts without remainder in water , so all forms of existence 
melt and merge in Brahman , the Sat. ! 


There is a view current in European Philosophy which 
treats existence or Sal as something less than reality . 2 There 
a difference is made out among reality , existence , and uureality . 
The phenomenal space - time world is said to exist .. The 
ultimate reality beyond space - time alone is reality. Imaginary 
or illusory things are uureal . What is beyond all contradictions 
is reality . For example , Bradley observes : 3 " Existence is not 
reality and reality must exist . Existence is , in other words , a 
form of the appearance of the real. " That this view is not 
satisfactory can be easily shown . The fact that the pheno 
menal world is experienced can scarcely make it an existent ; 
for , in that case , even an illusory object , say , a rope - snake , 
must exist , since it is unquestionably experienced . But most 
western thinkers would dismiss the rope - snake as imaginary or 
llusory , and not treat it as existent . Contradictions as of the 
illusory object , which is now experienced and later sublated , 
are present even in the phenomenal world . Therefore , true 
existence cannot be predicated of it. True existence , like 
reality in Western Philosophy , is beyond contradictions . 
Therefore , it may be equated with reality. When Brahman is 
defined as Sat or Satya what is meant is that it is beyond all 
contradictions , that it is reality.. “ The Vedānta regards 
existence neither as the appearance of reality , nor as a species 
of the real. " Existence understood as elucidated by Sankara 
is Brahman . Brahman , as pure existence never ceases to be ; 
nor does the non - existent ever come into being . This idea of 
Brahman as reality or true existence , is exprested in the phrase 
that it is traikālikābīdhya , i . e . , what remains uncontradicted 


1. BUT . II , 4 , 2 
2. Idealistic thought of India , P. 100 , London , 1953 . 
3. Appearance and reality , p . 400, Qd . in the Philosophy of 

Advaita p . 108 . 
4 . PA , p . 108 . 
5. cf. BG , II , 16 , Dāsatovidyate bhavonabhāvo vidyato -satab, 
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at all times , past , present and future . 1 It conveys the idea 
that the Vedantic Absolute is a timeless reality . With this 
may be compared the statement of Bradley. “ Ultimate reality 
is such that it does not contradict itself. " 


>> 


The significance of defining the Advaitic Absolute as Sat is 
not only that Brahman is pure uncontradicted existence but 
also that Brahman alone is such existence . 3 Thus , wherever is 
experienced existence , Brahman or Sat may be identified . 

On 
the verge II , 16 of the Bhagāvat Gītā , Sankara writes : In every 
single instance of phenomenal experience may be noted two 
cognitions , dvebuddhi , of an appositional character . 

It is not , 
however , parallel to the experience of the blue lotus ( where , 
despite grammatical apposition between nilam and utpalam , 
there obtains between them the relation of substance and 
attribute ). Eg . , the pot is , the cloth is , & c . In each of these 
instances , the cognitions of pot , cloth , & c . are variable factors, 
but the cognition of existence or sadbuddhih is constant , 
Therefore , the cognition of the persistent existence in all such 
instances points to the eternal and true existence ( which is 
Brahman ) , while the variable factors pot , cloth & c . , are by the 
same token , unreal or superimposed , kalpita , as Ananda Giri 
points out . * Any single variable like a pot may perish , but 
the cognition of existence persists in other objects like cloth , & o . 
The case of the variables also is not parallel on the ground that 
though one of them perishes , its cognition is still possible in 
respect of another member of the same class ; 5 for, their 
particularity and finitude may be clearly seen in the fact that 
a cognition of pot is impossible in respect of non - pots like cloth 
and so on . True , the cognition of existence also is impossible 
in regard to the pot destroyed . But , then , it is not due to the 
destruction of existence , as such , along with the pot ; rather it 
is a consequence of the fact that in the cognition , “ the pot 
1. yadvisayābuddbirna vyabhicarati tat sat - Sankara on BG . II 

16. sat kim ? kālatraye pi tişthatīti sat . Sankara s Tattva 

bodha , p . 27 . 
2. Appearance & reality , p . 136 . 
3. PD , II , 67 , 68 . 

4. The BG . p . 58 ; 
5. eg . When one pot is destroyed , a ougnition of pot is possible 

in respect of another pot . 
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exists,” existence appears as qualifying the pot , and , when the 
qualified entity , pot , is absent , the qualifying existence has no 
medium for self -manifestation . Ananda Giri adds 1 that the 
imperishable nature of existence is obvious from its appearing 
as the substratum of the negation of the very pot in the cogni 
tion - the negation of the pot exists . 


> 


The point so far made is that existence or Sat alone is 
imperishable , and the particulars like pot , & c . , as qualifying 
which , it manifests itself, are contingent and , so far , false , 
But should not the appositional cognition , the pot existo 
guarantee the coordinate reality of both pot and existence ? 
Or , if one of them , pot , is unreal, should not existence also 
be equally unreal ? Sankara answers that an appositional 
cognition is quite compatible with the unreality of one of the 
members : eg . , the rope - snake is , in which , of course , the 
rope - snake is false , while the igness or existence is real . 
Even the Madhyamika assertion that " non - existence of 
emptiness , i.o. , Sinya , is " proves the irrefragable nature of 
existence ; for, here as well , the notion of an emptiness is 
merely superimposed on Absolute Existence which is Brahman.2 


From the above discussion , it is clear that Brahman alone 
is real existence , Sat or Satya , while all the objects of pheno 
menal experience appear to exist through association with it ; 
or , in the technical language of Advaita , appear as super 
imposed on it . With this conclusion may be compared the 
remark of Dr. Calderwood in his Limits of Religious Thought 
( P. 200 ) : " The Absolute is that which is free from all necessary 
relations , i . e . , which is free from every relation as a condition 
of existence ; but it may exist in relation provided that relation 
be not a necessary condition of its existence ." 3 

Now , it may be objected that when Brahman has been 
identified with Sat or absolute existence , the expression 
Sadāsīt 4 is redundant or even meaningless , for no distinction 
1. BGC . p . * 58 . ghațādināsadesio tadu paraktākāreņa sattvå 

bhäne pi nāsattvam , ghatadyabhāvādisthānatayā bhānāt. 
2. PD . II , 34 ; also of , PA . p . 113 . 
3. Mill in his Hamilton p . 116 , observes that a better defini 

tion of an absolute being could scarcely be devised . 
4. QU . VI . 2 , 1 . 
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can be made between existence , Sat , and , wag āsīt on pain of 
Betting up a second , which is expressly denied io ekamevīdvitī . 
yam . The Advaitic answer is that the usage is not meant to 
be taken strictly , but is addressed to a world wedded to 
redundant phraseology , such as to dream a dream , to bear 
a burden & c . The reference to time in ogre and āsīt ! is not 
meant to subject Absolute Existence to the sway of time in 
any way , but is merely the result of addressing these words to 
the time - bound mind of man . 2 The fact of the matter is that 
both questions and answers belong to empirical language whose 
sphere is the realm of duality . The language of the non - dual 
spirit does not lend itself to questions and answers , 3 


1. Ibid ; 
2. PD . II , 36-38 , 


3. PD . II, 39 , of . PA , P. 116. 


III . Brahman as consciousness or 

Intelligence : Cit or Vijñāna 


Brahman as consciousness is best appreciated when ap 
proached subjectively , i . e . , from the side of the thinking man , 
though the Upanişads do not entirely confine themselves to 
this approach . Thus in the Taittirīya Upanisad , the essential 
definition of Brahman includes the expression Jñana. 

Tbig 
denotes a vital feature of the Advaitic concept of ultimate 
reality . In view of the Chandogya declaration that Sat is one 
without a second , and the illustrations adduced there , pure 
existence may be deemed as on a par with clay , an inert , causal 
stuff however refined . To obviate this contingency , Brahman 
is also described as Jñana or intelligence , Brahmap is not 
essentially the agent of knowing or Jňātr , which , like any other 
act , entails the alteration or vikara of the agent ; but is 
kpowledge or intelligence itself. Thus Sankara says bhāva 
sādhanahsabdah . ? Brahman is no mere accessory of the act of 
knowing . Were it the agent of knowing , it could not be satya 
or immutable and ananta or infinite ; for, to be associated with 
any action is to change . Also , an infinite intelligence cannot 
conceivably indulge in an act of knowing which is suited to a 
finite intelligence which may seek to 

remove its native 
ignorance through such an act . Besides , an act of knowing is 
inconceivable without an object , jñeya but a real jweya will 
limit Brahman and jeopardise its infinitude . 3 The Vanamāla 
adds the important note that what undergoes transformation 
is material , jada, which , by definition , is what is superimposed 
on intelligence or cit . " 


With a further refinement of thought , Sankara affirms that 
Brahman may not be said even to know itself; for , activity in 
regard to one s own self is self - contradictory , nātmani- kriyāstit 
vam . If, somehow , Brahman is reduced to the status of an object 


1. CU , VI . I , 4 ff. mrttiketyevasattyam . 
2. V. p . 104 . 
3. of . yatranăngatpagyati...... Dãnyatvijānātisa 

bhūma thânyat ......vijānatitadalpam . CU . VII , 24 , 1 
4. V. p . 104 . 
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of knowledge , there will be no knower or jñātā to know it ; for 
all intelligence is confined to Brahman . On the other hand , 
without a difference between the knower and the known , no 
knowledge can arise . The hypothesis of the Bhāțțas that 
the self is partly sentient and partly inert is , of course , 
inadmissible ; for Brahman is a partless , integral whole of 
intelligence - Prajñānaghanah , e kātmapratyaya sāra 2. To have 
parts is to be transient } whereas the expression Satya denotes 
that Brahman is pure , undifferentiated , existence , sanmūtram . 


4 


Jñãna in its familiar empirical forms is a transient 
phenomenon . To describe Brahman as jñāna may seem to 
make Brahman also transient . To guard against this doubt , 
Brahman is further characterized as ananta , endlese , i.e. , 
infinite . An entity defined as pure Being without attributes , 
as intelligence without limits , may strike commonsense as 
empty abstraction , an impossible myth , like the hero described 
in the verse : 


an 


mřgatrşņāmbhasi snātah khapuspakrtasekharab | 
eşa vandhyasuto yāti ſag/ag ațngadhanurdharah is 


But it must be noted that Jñana , like satya , is not an adjective 
but the very essence of Brahman in which the dualism of the 
knower and the known has absolutely ceased to exist . “ “ Every 
form of knowledge is different from every other in the degreo 
of identification of the object in itself with the object for 
consciousness, and the only resting place for knowledge is where 
1. Wrongly attributed to Kumarila Bhatta by his opponents , 

vide supra 
2. BU.IV 5 , 13 ; MU . 7 ; 
3. V.P. 105 
4. of . The Buddhist theory of momentary cognitions . 

Supra . Part I. section on the Buddhist concept of Nirvana . 
Here goes 

the barrep woman s son , having bathed in the 
water of the mirage , decked himself with the flowers of the 
sky , and armed with the bow made of the hare s horas Qd. 

in V. 
5. jñātrikeya jnana sūnyamanantam nirvikalpakam 

kevālakhandaoinmatram paramtattvam vidurbudhân il 
Vivekacūdāmaņi, 241 . 
MUKTI - 29 


228 


CONCEPT OF MUKTI 


the agreement becomes absolute . Now , if knowledge deals 
solely with the self which knows, it is entirely self - constituted, 
self - determined , self - contained . To be completely self -sufficient, 
however , is precisely what is meant by being Absolute . Absolute 
knowledge is the presence to consciousness of its own self 
thought" . It goes without saying that the presence of self 
to consciousness is not by way of its bifurcation into a subject 
and an object - nātmani kriyīstitvam . In fact, there is no 
distinction between the Brahman as Sat and Brahman as Cit ; 
the Sat , which is Brahman , is identical with Brahman the 
Cit.2 


If it is all Intelligence , Brahman cannot require an other to 
become conscious . To say that it does is to deprive it of its 
absoluteness and freedom . But , of course , the consciousness of 
Brahman is not to be understood as a relation between a subject 
and an object . 3 Thus , in his commentary on the Kena , 
Upanişad , Sankara says that in regard to Brahman without 
attributes , there is neither itself nor knowing by another 
svasamvedyatā and parasamvedyatā ; for, it is of the essence of 
knowledge , samvedanasvarūpam , * and therefore it stands in 
no need of further knowing of any kind . 


The definition of Brahman as Intelligence is developed at 
great length in the BU . 5 King Ajātaśatru explains how , in 
deep sleep , the self of intelligence , vijñānamayaḥ purusa ” , 
gathers the sensibilities of the sense - organs and rests in the 
space within the heart . It is characterized as the Real of 

1. Hibbert Journal , Vol . I. pp . 609-610 . 
2. S attaiva bodbo bodha eva ca sattā ; SB . 
3 of. Vivarana p . 210 - anena sarvajñaśabdena sarvavabhasak 

şamam vijnapatimátram avisa yopädbikam vijñāņşmeva 
brahmasyarūpa laksanam . 
cf , svayamevānubhavatvādyadyapyetasya nānubhavyatvam 
sakſda pyabhāvasankā Da bhaved bodhasvarūpatvāt !! 

Svātmanirūpaņam . 
4. cf. Sankara on the BS . III , 2 , 16 abacatanmātram pāsyāt 

manontarbahir vācāitanyadanyadrūpamasti, caitanyamevatu 

nirantaram asya Svarīpam 
5. II . 1 , 17 . 
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the real . satyasyasatyam . Sankara çlarifies the idea 
follows : 2 Brahman is , in the first, place , the pure subject or 
seer drastā who never becomes the object or seen , dráya . In 
the wakeful and dream states as well as in the sleep state is 
present Brahman as intelligence , like a ruler among servants . 
But a distinct appreciation of Brahman as intelligence is possi 
ble only in the state of sleep . The point of the king is that 
Brahman is never an object and that no object can be treated 
as Brahman " . The arguments implied in this passage have 
been reduced to a syllogism by Ananda Giri 3 thus : Sense 
organs , & c . , of the individual subserve a Seer other than them 
selves; for, they form a complex , samhatatvāl , just as houses , 
& o . , do . This seer is none other than Brahman . All forms of 
knowing emanate from Brahman and the entire objective mani . 
fold exists for it . The reason for designating Brahman as 
vijñānamaya is that it appears in the antahkarana , the internal 
organ of cognition and cognizes it as its witness.4 


The nature of Brahman as intelligence may be further 
expanded in the light of the text yat sākṣādaparokşad brahma 
ya ātma sarväntarah . 5 By its very nature it is not possible to 
objectify this self- luminous presenee that is Brahman for 
Brahman in the Seer of seeing , the Hearer of hearing , the 
Thinker of thought , the Knower of knowing. Sankara explains 
that there are two kinds of seeing , one phenomenal and the 
other transcendental , laukiki , pāramārthikīca . The first is a 
mode of the internal organ , antahkaranavrttiḥ in contact with , 
or induced by , the eye . Being an effect, it arises and perishes 
The second is the native seeing or vision of Brahman , its very 
ossenice and nature ; svarūpa , just as light and heat are of fire . 
Hence it is not a product , and , so is imperishable . It is , 
however , limited , as it were , by the effectuated vision or vritti . 
This apparent association with vritti is denoted by the ex 
pression seer , drastā . The mode of seeing of the antahkarana . 


1 . BU . II . i , 23 . 
2 . BUB , p . 250, Anandasrama Edn . 
8. Ibid ; p . 266 . 

4. Ibid ; 268 . 
5 . BU . III , 4 , 1 , of . AU . V. 4 . 
6. BU , III , 42 na dřsterdraştārampaśye & c . 
7. BÜB. p . 413 . 
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see . 


vrttih , even as it arises is , as it were , pervaded by the eternal 
sight of the seer . It is only a reflection of the latter and , in 
the very ken of the seer , it perishes too . This finitude of the 
mode - its rise and dissolution is imputed to the eternal seer . 
Hence , though always seeing , the seer is said to see and not to 

The permanence of the seeing that is Brahman is later 
referred to in the passage : dhyāyatīva lelāyatīva ; nahi drastur 
dysterviparilopo vidyate. In the expression the seer of seeing 
seeing refers to the seeing mode of the inner organ , while the 
seer is Brahman . Obviously , the mode cannot pervade , i . e . , 
objectify , the seer thereof . As pointed out earlier , 2 the very 
expressions seer , hearer , & c . , involve a restatement , anuvāda , 
of empirical usage , and are not meant as precise determinations 
of Brahman . 


S 


. 


The most impressive passage , perhaps , in which Brahman 
as intelligence is revealed occurs in answer to the query , 
kimjyotirayaan purusaiti ? 3 – what light does a person here 
have ? After recounting the external aids by which man per - 
ceives , such as the sun , the moon & c . , Yājñavalkya mentione 
Ātman 4 ( Brahman ) as the light of all man s seeing . This 
supreme light is distinguished from the rest , as it does not 
stand in need of yet another light . It shines in the antahkarana . 
Being immaterial , it can not be grasped by the senes The 
immaterial nature of this light may be shown from a considera 
tion of dream phenomena and memory . In dreams and 
memory , a percipient other than sense - organs and antahkārang 
has to be postulated , for, these latter, as being objects of 
perception , are material . The argument that only the like 
can cooperate , that only material light may aid the material 
organism , is entirely inconclusive . Fire , eg . , is fed by fuel 
whose constitutive principle is earth , or even by water , in 
certiin cases Distinct as it is , Brahman as intelligence 
vivifies the entire psycho physical organism , just as an 


1. BU . IV . 3 , 23 . 
2. Supra . 

3. BU . IV , 3 , 2 . 
4. BU . IV , 3 , 9. atrāyampuruyah sayamiyotirbhavati, KU . V , 

15 ; CU . III , 1 , 42 ; BG . XIII , 33 . 
5. KEU . I , 2-5 , 6. BUB. p . 530 . 
7. Ibid p. 530 Eg. Lightniog and the gastric heai : 
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emerald or a ruhy cast in a cup of milk renders it wholly blue or 
red . All lights other than Brahman subserve it and there 
fore , are entirely instrumental ; for , without it there will be 
no intelligent being who sees with these lights . 


The implica tion of the statement that Brahman is light or 
svayamayotih is that it is spirit , caitany īsvabhavom . Can it 
then cease to know in any state ? Yet , in deep sleep , it 
apparently knows nothing . Yājňavalkya explains this paradox 
thus : While in sleep it (Brabman as intelligence ) does not see , 
it is verily seeing , for the seeing of the seer ceases not , being 
imperishable 2 . Brahman , then , is like the sun which shines 
even when there is nothing to shine on ?. In the state of deep 
sleep what is absent is the object of seeing , not the intelligence 
that is Brahman 4 . 


> 


In the passages explicating Brahman as intelligence , func 
tions such as se eing , hearing , and so on have been referred to . 
These are not to be regarded , along with the bhedābhedavādins 6 
as different funotions or properties of Brahman . For tho 
bhedābheda theorists Brahman is at once one and many , just 
as a cow , eg . , is one as a substantial entity , but has several 
parts like the dew - lap , horns , etc. But this view of the nature 
of Brahman is based altogether on analogy and ignores the 
vital distinction between material and spiritual entities ,. 
Sankara points out that references in this passage to seeing, 
hearing , & c . , have an entirely different purport , viz . , to set 
1. Ibid , p . 535 , of , yathāprakasayatyekhkrtanajn lokam imam 

Tavih . BG .. XIII , 33 ; yena sūryasta pati tojaseddhah ; 
tamevabhāntamanubhāti sarvam tasyabhasa sarvamidamvi . 

bhati MuU . II . 2 , 10 & c . 
2. BU . IV . 3 , 23 . 
3. BSS . I , 1 , 5. asatyapikarmani savita prakasata iti 

kartrtvavyapadosladars/ anāt. evamasatyapi jñanakarmani 
Brahmanah tadaiksata iti kartſtvavyapadesopapatteh. Vide 

also CUB . p . 308 . 
4. Natudvitiyamasti tato’nyadvibhaktam BU . IV.3 , 29 . 
5. BU . IV . 3 , 23-30 . 
6. Bhedābhedavada has been espoused by Bhart prapanoa , 

eg . , before Sankara , and Bhaskara , & c . after him . The 
expression means Identity - cum - differenee , 
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aside the objection that Brahman or Self , being sight , must 
exercise the function of sceing even in sleep . The sensory 
activities referred to 

only to connote cognition 
vijnanas ab lavīcyatā ! 


serve 


. 


Brahman as intelligence may be appreciated in its integrity 
if we examine the three states of consciousness , viz . , waking , 
dream , and sleep . Just as we found in the case of existence , 
which runs like an infinite thread through all particulars of 
experience ? intelligence also remains one and indivisible , 
despite the plurality of its objects in the states of waking and 
dream 3. Sights , sounds , touches, & c . , differ, of course , 
among themselves and from the intelligence which apprehends 
them ; but that intelligence itself , styled samvid in the 
Pañcadași, remains homogeneous and integral . No distinction 
in that intelligence , clearly , may be made out without 
associating it with a ljuncts like sound , & c . , which form its 
objects . The same is true of dream cognitions. What 
differentiates waking from dream is not any distinction in 
intelligence or awareness , but the nature of the objects cognized 
in these states . “ If it 

one intelligence that was 
awake and another that dreamt , there would be no case of iden 
tity at all ” . The persistence of intelligence in dreamless sleep 
is borne out by the recollection on waking . “ I knew nothing ." 
What is recollectod must have been experienced . 6 Thus , 
unaffected by time , without rising or setting , shines forth the 
steady light of the intelligence that is Brahman . ? 


were 


5 


9 ) 


This intelligence , of course , is self -luminous . Self - luminosity 
consists in the fitness to be treated empirically as immedia tely 

1. BUB . p . 595 . 
2. cf. Bhāmati - yeşuvyāvarttamâneşu yādanuvarttate tattebhyo 

bhinnam yathā kusumabhyah Sūtram - Bhā on the 

Adhyāsabhāşya ; 
3. PD , I , 3 . 
4. PD . I. 3 vide Ramakrishna s comm , on it . okasyah samvido 

vişayavisesāih sambahdhāngin utpattivināgabhyamevatal. 

siddhāu samvidopyutapattivinaśayorgautavāt. VPS.P.70 . 
5 . PA . p . 117 
6. PD . I. 5 
7. Ibid. I , 7 -no detingstámetyakå gamvideza svayamprabha, 
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are 


prosent, while not being an object of cognition . None doubts 
Belf s reality , much less denies it - a fact , which can be justified 
only by its self -luminosity . When Brahman is said to be fit to 
be treated as immediately present empirically , the point is not 
that this fitness is eternally coexistent with it ; for, evidently , 
in the state of mukti or release , where no empirical usage 
obtains, the fitness as above defined would not hold good . What 
it means , then , is that Brahman or Sell is the non - locus of the 
absolute non - existence of fitness , just as substance or dravya , 
according to the Nyāya - vaisesika is the non - locus of the 
absolute non - existence of quality . 3 The fitness in question 
is imputed to Brahman as intelligence only phenomenally , with 
a view to make a useful distinction between it and all other 
entities which inert . 4 . This procedure of phenomenal 
imputation may also be looked at in the light of Sureśvara s 
observation : Why are you impatient at the explicatory assump 
tions we make ? Do you not realize that the whole world is 
superimposed on Brahman through nescience ? 5 
1 , TP . p . 9 , Bombay 1915 - avedyatve satya parokşa vyavahärayo 

gyatvam ; also pp . 21-22 . cidrūpatvādakarmatvāt svyamjyoti 

riti śrutehātmanah svaprakāśatvam kopivāyitum ksamah | 
2. BU . IV . 5 , 15 - vijñātāramarekena vijānīyat . cf. Cogito ergo 

sum sounds like a syllogism , but is the embodiment of a self 
evident truth . Also , cf. The man who calls this a syllogism 
must know little more about a syllogism save that word 
Sergo ocours in it . Whore shall we look for the middle term ? 
It was as a self - evident or immediate truth that the cogito 
ergo sum , the maxim on which the whole history of modoru 
philosophy was built , was started by its author - Hegel . Qd . 
in PA . p.120 . Also , cf. To be real is to be indissolubly one 
thing with sentience . Being and reality are one thing with 

sentience. Appearance & Reality , p . 146 , 2nd Edn . 
3. TP . p.9 . yogyatvātyantābhāvānadhikaranatvasya tattvatgupa 

vattvātyantābhāvānadhikaranatvasya dravyatvavat. 
4. cf. āņando vişayānubhavo nityatvam ceti santidharmāh . 

pañcapädika . “ What is believed in and understood as litterally 
unspeakable may be said to be self -revealing " . K. C. Bhatta 
carya , Contemporary Indian philosophy . p . 84 ; What is meant 
by svayamprakasata comes to this , viz . , " There shines no 
light save its own light to itself unto itself ” . Qd . Headquarters 

of réaliky , Holmes p . 107 . 
5. BV . 1.4; 1279 akşama bhavatah keyam , &c. 
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Thus , though at the time of mokşa , Brahman will own no 
attributes at all , viewing life as a whole , Brabman may be 
deemed the non - locus of the absolute non existence of attributes 
like the fitness defined above . 


IV . Brahman as Bliss . 


Brahman we have seen is existence that is intelligence ; 
besides it is bliss also . Tho emendation suggested by Deussen 
that in Brahman s essential definition ananta should be read as 
Ananda has already been referred to . 1 Even taking the 
expression as it stands , ananta may be understood as referring 
to Brahman s nature as bliss . Thus in the CU . IV . 10,5 the 
sacred fires teach Upakosala Kämalāyana : prāno Brahma kam 
Brahmakham Brahmeti ; ie . Brahman is life, Brahman is joy , 
Brahman is space . But joy as empirically experienced is brief 
and fugitive, while space is well - known to be inert or material . 
How then can either of them be identified with Brahman ? 
S ankara explains 2 that the terms kam and kham , joy and 
space , must be understoood as mutually qualifying each other . 
Joy as qualified by space ceases to be the brief, sensuous , 
pleasures of common life ; the infinitude of space thus comes to 
distinguish joy . Similarly , space qualified by joy is no longer 
inert , elemental , space . The sense of this teaching is, obviously , 
that Brahman , which is existence and intelligence, is , at the 
same time , joy infinite. 


This grand idea is most elaborately worked out by Sapat 
kumāra in the graduated instruction he imparts to Nārada 3 
Nārada approached Kumāra in search of the knowledge of 
Brahman or Self. The teachar offers him a series of ideas on 
Brahman increasingly subtler and more comprehensive. Finally , 
they culminate in the sublime idea of the bhūmā or infinitude, 
Name , speech , mind , conception ( Sam kalpa ) thought ( citta ) , 
meditation , understanding ( vijñāna ), strength , food , water , 
heat, space , memory , hope , life, truth ( phenomenal ) , faith , 
growing -forth ( nisthā ) , activity , pleasure ( sukha ) are the ideas 
thrown together in no recognizable order and offered as closer 

1. Vide supra ; 
2. CUB . p . 206 
3. CU . VII, i , & c . 
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and closer approximations to Brahman . Finally , the teacher 
declares : yo vai bhūmā tat sukham , nūlpeiukhamasti . " Verily 
a plenum ( ie . , infinitude ) is pleasure : there is no pleasure in the 
small ” . The plenum thus identified with pleasure is further 
explicated thus. “ Where one soes nothing else , hears nothing 
else , understands nothing else , that is the plenum " . 2 
state wbich is characterized by dualities , subject - object relations , 
as of the seer and the seen , is finite , exclusive and petty . In 
such states there being limits and unresolved oppositions , of 
course , there can be no unalloyed joy . 


But any 


S ankara raises the question whether Brahman as joy is 
characterised by the non - perception of objects of any kind or 
whether there is self - apprehension involved in it . Briefly , is 
the joy of the plenum known or unknown ? If all objective 
perceptions are totally negated in respect of plenum , it becomes 
altogether transcendantal , having nothing in common with life 
as we know it - dvaitasamvyavahāravilaksaņobhūmā4 . But if 
the plenum knows itself , its self -identity will be shattered by 
introducing into it elements of plurality , such as actions , 
accessories and fruits of action , In other words , the plenum , 
too , would be infected by the conditions of phenomenal life . 
S ankara disposes of this argument by reaffirming the strict 
monism expressed in such passages as , yatranānyat pas yati 
nānyatvijānāti , dcs . Even the 

the expressions used 

here , 
yatra nānyat , which verbally set up a distinction between the 
container and the contained , adhikaranādhikartavyabhedah , 6 
are supposititious ; for , they are baeed on the empirical 
usages of daily life. The point of this passage is the negation , 
in regard to Brahman as bliss , of distinctions which distin . 
guish empirical life . Nothing characteristic of empirical 
usage finds lodgement in Brahman the plenum ?. Still , it is 
pertinent to ask whether Brahman as bliss is cognizable as 
such ; else , a statement affirming their identity must remain a 
dogmatic expression of faith . There are Upanişadic state 
ments ( some already noticed ) denying all possibilities of 

1. CU . VII , 23 , i . of . KUV . 14 anirdes/ yam paramam sukbam 
2. Ibid . VII , 24 , 1 

3. CUB . p . 398 . 
4 . Ibid -sp . 399 . 

5. CU . VII , 24 , 1 . 
6. CUB . p . 399 , 

7. Ibid , p . 400 . 
MUKTI - 30 
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perception in the Absolute 1 On the otherhand, schools of 
thought like the Sāmkhya and the Yoga and the Nyāyavaisesika 
hold that Ātman in itself is devoid of bliss 2 In the absence 
of body and sense organs , no cognition of bliss is conceivable . 
The argument that the intelligence that is Brahman can 
cognize its bliss is fallacious ; for Brahman is a homogeneous 
integral whole and its division into subject and object is out of 
question . Again , if Brabman is perennially aware of its own 
bliss , there is no sense in talking about its cognizing that 
bliss . The idea of cognition makes sense only where the 
possibility of ignorance is real as in the case of a finite mind , 
which , being ignorant , makes a cognitive effort to know . But 
Brahman is an eternally ceaseless blaze of knowledge ; hence , 
the question of a specific act of knowing on its part does not 
arise . To imagine that Brahman that is intelligence functions 
intermittently is to make it mutable and perishable.3 Theie 
fore , Brahman as bliss is not cognizable as though it could be 
objectified ; rather , Brahman must be understood as real , 
self -luminous, bliss . 4 


The nature of Brahman as bliss may be further elucidated 
in the light of Yājñavalkya s discourse on the subject addressed 
to Maitreyi , 5 He explains that the various objects held dear 
in life - husband , wife , children , wealth , social rank , worlds of 
men and gods , etc. , etc. , are dear , not for what they are in 
themselves , but for the sake of the self ; ie . , Brahman or 
Ātmān ; ātmanastukāmāya sarvampriyambhavati 6 This 
affirmation is an echo of the earlier teaching - tadetatpreyah 
putrāt preyovittātprevyonyasmāt sarvasmadantarataram yadaya . 
mātmā7 . That Self , subservience to which makes all other 
objects instrumental to joy and so desirable , must itself be 
essentially blissful. While these yield conditional joy , the Self, 
dear for its own sake , felt and accepted as the supreme end of 


1. BU . IV . 4, 15 , II , 4 , 14 - yatratyasyā sarvamatmaivābhut tat 

kenakam paśyet, & c . , also, cf BU . IV , 3 , 21 . 
2. Supra , part I. 

3. BUB . p. 500 . 
4. Ibid , of. PD , XI , 23 . 5. BU . II , 4, 4 & 5. 
6. BU . II , 4 , 5 . 
7. Ibid ; I , 4 , 8- That self is dearer than a son , is dtarer than 

wealth , is dearer than all else , since this self it noarer, 
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all possessions , must be unconditional bliss and the final goal of 
life . That the self is of the nature of bilgs follows from 
the fact of craving forself- persistence , for immortality . 
Attempts at suicide , due to pressure of abnormal circumstances , 
are aimed , not at the self , but at the body which imprisons 
and fetters the self 2. That Brahman which is existence and 
intelligence is also bliss isexpressly affirmed . vijñānamānandam 
Brahma 3. Sankara explains that Brahman transcends the 
dualities of the pleasant and the unpleasant which characterize 
all instances of empirical cognitions . It is transparent , 
prasanna ; good , siva ; unparalleled , free, perennially content 
and homogeneous 4 . 


on 


Even as all real existence and intelligence is Brahman , all 
bliss , in whatever disguises it may appear , is also Brahman 
Brahman is the highest bliss ; a tiny fraction of this 
Brāhmio bliss, all living beings subsists . It is autonomous , 
necessary , and enternal , whereas , joys born of sense contacts 
with objects, being contingent and ephemeral , are miserable , 
ārtta 6 

The wholly transcendental and transfiguring character 
of Bramic bliss is sought to be conveyed in certain eloquent 
passages of the BU ?, No breath of desire disturbs the 
hallowed joy . In it the self becomes the sole object of desire , 
ātmakāma , boyond cravings and sufferings, good and evil . 


That Brahman is bliss is expressed in yet another 
significant way in the TU 8 - raso vaisah . Brahman is the 
essence . Rasa or essence has been identified with ānanda or 
bligg . It does not denote the highest common factor of all forms 
of pleasant feelings , something abstract and universal, a mere 
jāti or class notion . As one with Brahman , this rasa is the 
most concrete of all realities, determinations of which by 
contingent factors being the particular instances of empirical 
joy . Al forms of sense pleasures , visayasukha are in essence 


1. TP . p . 358 . 

2. PD . XII , 28 , 29 , 
3. BU . III , 9 , 28 . 

4. BUB . p . 495 . 
5. BU . IV , 3 , 32- eso sya paramaānanda etasyaivānandasyänyäni 

bhātāni mätrămupajivanti. 
6. of. BG . Y. 22 . 

7. IV , 3 , 19-33 . 
8. TU.IT, 7 . 
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this rasa . 

They take their specific forms through association 
with concrete modes of the internal organ induced by the 
objects concerned . 


All activities of life are ultimately aimed at satisfactions 
of various kinds - these being the states of the anntahkarana in 
which the bliss of Brahman shines forth . Not all satisfactions 
are bound up with external objects ; for , minds which practise 
detachment are often marked by serene contentment and pro 
found joy . 1 In fact the greater the detachment from external 
objects , the purer , in tenser , and more enduring is the inner joy . 
The secret source of this inexhaustible joy is Brahman which is 
rasa or ānanda . Thus Sankara writes : bāhyānandasādhanarahita 
api nirihā nireşanā brāh na bahyarasalābhādivā sānanda 
drsyante vidvāmsah . 2 

So unshakable is the seer s intuition of 
Brahman as bliss that he exclaims: kohyevānyāt kah prānyat 
yadesa äkāģa anandona syāt . 3 " Who , indeed , would breathe 
who would live , if there were not this bliss in other ? ” Akāsa in 
this passage refers to the ether present in the living core of all 
living beings . 4 There dwells Brahman the bliss in all , sustained 
and inspired by which life goes on all round . This fountain - head 
of bliss keeps all the world in unfailing joy - esahyevānandayāti. 


An idea of the intensity and supremacy of the bliss of 
Brahman is sought to be conveyed in the section styled ānanda 
sya mīmāmsā 6 

an inquiry into bliss . Pleasures of different 
grades of living beings are arranged in a hierarchy of intensity 
and purity . The starting point for human purposes is the joy 
of a cultured youth , well- read , quick of understanding , firm and 
strong , at whose command is the whole earth full of wealth . 
His joy is defined as one human bliss . There follow , in dues 
order , human gandharvas, divine gandharvas, the manes , the 

1. cf. Bhartphari, Vairagyag ataka 12. 
2. “ The Brāhmana sages are observed to be blissful, as though 

they possess object- born joy , while , in fact, they have not the 
means to secure it and are free from desires and cravings" 

TUB . 
3 . TU . II . 7 
4. V. p . 186 - ākasa ananda - parame vyomani guhāyām , nihitah 
5. TU . 11.7 

6. Ibid ; II , 8 ; 
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gods by birth , the gods by work , gods , Iadra , Brhaspati and 
Prajāpati . The bliss of each of the succeeding beings surpasses 
that of the preceding by a hundredfold . Finally , it is asserted 
that a hundred blisses of Prajapati is one bliss of Brabman . 
Deussen calculates ! that a human bliss is just a hundred 
billionth part of the bliss of Brahman . This , of course , is but 
a vivid way of affirming that the bliss of Brahman surpasses 
all human reckonings and conceptions - that the eye has not 
seen nor ear heard nor hath it entered into the mind of man to 
conceive the bliss that is Brahman . But at the same time , it 
is not beyond the experience of the right type of man ; for it is 
reiterated ten times that this bliss is also of a man who is 
versed in the scriptures and is not smitten with desires . In 
other words , by rightly disciplining oneself, every man can realize 
within himself the Bliss that is Brahman ; for , as wa s pointed 
out above , Brahman is not other than the Self of all the 
world 2. Of this sea that is Brāhmic bliss , one and indivisible , 
all forms of pleasure are the drops 3 . 


The significance of Brahman as bliss is even more far 
reaching . The entire manifested world with its endless variety 
of joy is declared to be an overflow , an expression , of that 
infinite and immutable bliss 4 . This raises the problem how, 
nonetheless, much suffering and sorrow is experienced empiri 
cally . But the contention of the seer is that one who knows 
Brahman as bliss has vanquished all fears , and is lifted above 
all moral self - reproach . 


The question whether Brahman is bliss or only has it in 
superabundant measure has assumed great importance in 
Vedāntic discussions . The Advaitic position may be clarified 
in the light of Sankara s commentary on the Anandamayādhs 
karana of the Brama sūtras 6 . After explaining these sutras in 
the sense of an affirmation that Brahman is predominantly 
1. PUD . 

2. Supra . 
3. BU . IV , 3 , 32 . 
4. TU . III , 6 , ānando brahmeti vyajānāt , anandadhyeva khal . 

vimāni bhūtāni jāyante , & c . 
5. Ibid , II , 9. anandam Brahmano vidvānnabibheti ku tascana . 
6. I , 1, 12-19 . 
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blissful , S ankara " critically reviews the entire question 
starting with the remark : idamtviha vaktavyam , 2 The suffix 
mayat in inandamaya ought not to differ in sense from what 
it means in the expressions annamaya , prānamaya , & c . , for 
" anandamroya occurs in the same context 3. In all these 
earlier expressions , "mayat means only transformation , vikāra . 
No distinction in sense may be based on the plea that ānanda 
maya is the last of the series and so should denote Brahman ; 
for , in regard to this anandamaya it is said : Pleasure is its 
head , delight the right - side , great delight the left side ; bliss 
the body ; Brahman the lower part , the foundation 4 
Brahman , the theme of the entire passage with which the 
section opened is referred to , not as ānandamaya , but ag 
puccha , the lower part , the foundation . By foundation is 
meant that all forms of phenomenal joy are based on , or 
culminate in Brahman , that is bliss . Besides , if anandamaya 
is taken as Brahman it becomes a complex whole with attribu 
tes ; for pleasure , etc. , are indica ted as its parts . But the 
upanişad , in fact, concludes with reference to that Brahman 
whence words together with the mind recoil s . In other 
words , it is Brahman without attributes or parts . Also , to say 
that Brahman is predominantly blissful is to admit that in it is 
some little alloy of pain , the opposite of bliss. This is an 
impossible admission regarding Brahman which is bhämā or 
plenum . Therefore , ānandamaya does not refer to Brahman 
as bliss . On the contrary , Brahman bliss is altogether 
beyond predioa tes , it is transcendental . 6 


as 


1. In ānandamaya maya denotes abundance -- prācurya ; see 

BSS . I , 1 , 13 . 
2. BSS . I , 1 , 19 . 

3. TU. II, 1-5 . 
4. TU . II , 5 . 

5. Ibid ; II, 9. 
6. Sankara on BS . I , 1 , 19 - naceha saviseşam Brabra pratipi 

pādayişitam Vārmanasagocarātikramagruteh p . 128 . 
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v . 


Brahman is nameless ’ . 


So for we have examined the contents of the essential 
definition of Brahman as Existence , Intelligence and Bliss • 
The celebrated expression saccidānanda, positively connoting 
Brahman and summing up the essential definition , occurs for 
the first time in the Nșsimhottaratāpaniyopanisad . But 
these positive definitions ought not to mislead us in to the 
assumption that the Advaitic Absolute is capable of determina 
tions of any kind . Descriptions like Brahman is existence , 
intelligence , & c . , are only approximations , at best , to 
reality that defies the power of words and thought , a reality 
that is , strictly , transcendental . Words like Satya are at best 
symbolio and only serve to tell us what Brahman is not . Or , 
these words indicate the fact that Brahman is other than non 
existence , non intelligence , and non -bliss . 2 It would not answer 
to anything less than the concepts denoted by these words but 
it is , in itself, infinitely more . 


a 


In the Upanişads , therefore, two kinds of descriptions of 
Brahman may be met with : in one , positive traits are attributed 
to it , 

3 while , in the other , all positive traits are negated . 4 The 
purport of the first set will be considered in another section of 
the present chapter . It is with the second that we are immedia 
tely concerned . Brahman in itself should be regarded as free 
from all anthropomorphic attributes . " Hence , the Advaitio 


> 


1. Sections 6 , 7 & c . 
2. cf. Rāmânuja Bhasyam on BS . P. 14 , Reprint from the 

Pandit, 1915 and IP. ii. p. 537. Also HIP . vol . IV , pp . 208 
209 & TP . P. III , Sures/vara s várrttika on TU . Qd . P. 112 

in TP . 
3. CU . III , 14 , 2 - sarayakaramā sarvakamah & c . 
4. BU . III , 1 , 8 ; KU . III , 15 ; MukU . II , 72 & c . 
5. cf. Sankara on BS . III , 2 , II ff : - anyataralinga parigrahepi 

samsta visesarabitam nirvikalpakameva Brahmapratipat 
tavyam , na tatviparitam . 

BS S. P. 641 , also cf. 
Spinoza saying " the intellect which would constitute the 
essence of God must differ toto coelo from our will and 
intellect ; nor can they agree in anything save in namc , 
nor aby more than the dog as a celestial constellation and 
the dog aš barking animal agree Ethics i , 17 , Scholium , 
Qd : IP . il . p . 536 , FN . 2 , 
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Absolute is most adequately expressed in the language of silence . 
To this summit of vision , Yajnavalkya leads step by step . 1 
Sankara reports in bis commentary on the Brahma Sūtra III , 
2 , 17 , 2 that Bādhva , asked by Başkali for a definition of 
Brahman , expounded it in the language of silence . But when 
he was repeatedly pressed for it , Badhva exelaimed : We are 
telling you , only you do not understand . This Atman is silence 
Upasānto yamātmī . Such negative expressions , in fact , repre 
sent the inability of the human mind to conceive the transcen , 
dental essence of the Absolute . " Brahman , free from space 
attributes , motion , fruition , difference , being in the highest 
sense and without a second , seems to the slow of mind no more 
than non -being . " 4 


That the divine Absolute is Nothing ( no thing no object of 
apprehension ) is a refrain occurring in the religious literature of 
the world . In Hinduism , Judaism , Buddhism , Christianity , the 
Absolute or God is referred to as Nothing . Non - being , Emptiness , 
the void , the Abyss . 5 But no grosser error oan be made than 
1 . BU . II . 3 , 6 &c . athāta ädesoneti neti , cf. KeU I , 3 

anyadevatad viditad a tho aviditadadbi & c . 
2 . darg ayaticatho apismaryate 
3. cf. TU II . 4 & 9. MuU , II , 2 , 10 . 
4. digdesagunagatiphalabhedaśūnyam hi paramārthasad advayam 

brahma mandabuddhinām asad iva pratibhati, CUB . III , 1 , 1 
5. Eckhardt, for instance avers : “ God is as void as if He were 

not ” . “ Thou shalt love God as He is , a nod God, a non -spirit , a 
a non-person , a non - form " . " The end of all things is the hidden 
darkness of the oternal Godhead " . Agaia Dioysius the Areao 
pagite speaks of the divine darkness . Augustine asserts that 
God is best described by negatives, that we can know what God 
is not , but not what He is . Quoted in Time & Eternity pp . 9 
ff. W. T. Stace , Princeton , 1952. and IP. ii . p . 538 , fn. 2 ; cf. 
Slankara , the last verse of the Dasaíloki & Sri Rāmakrsna, to 
Isvara Candra Vidyasygara. “ All things in the world - the Vedas , 
the Puranas , the Tantras , the six systems of philosophy, have 
been defiled , like food that has been touched by the tongue . Only 
one thing has not been defiled in this way , and that is Brahman . 
No one has ever been able to say what Brahman is " . The gospel 
of Sri Ramakrishna p . 28 , Madras Edn . 1947 Eckhart: " Would 
thou be perfect, do not yelp about God " . Qd . Mysticism East & 
West , R , Otto p . 5 . 
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to suppose that this Nothing , this nameless Brahman , is a mere 
negation . For everything that is experienced , - the worlds of 
facts, dreams , thoughts - has sprung out of it , without , however , 
diminishing or damaging it in anywise . It and its expression 
are equally infinite, and yet there are not two infinites . It is 
Brahman that appears as the world 2 This great truth about 
the Advaitic Absolute finds expression in the celebrated verse : 
The yon is fulness ; fulness, this ; withdrawing fulness fulness 
off . E en fulness then itself remains . Brahman is all in all , 
integral , infinite and eternal ; there are not two spheres of 
reality " yadeveha tadamutra , yad amutra tadanviha . No one 
experiences two infinites ; when the world is experienced , 
Brahman is not , and when Brahman is experienced , the world 
is not . To say that Brahman is eternal does not mean that it 
persists in time , like the motionless being of Parmenides , " the 
mindless , unmoving structure . " $ The point is Brahman is 
timeless , and incorruptible , pure and unpierced by evil . 6 It is 
eternal because its completeness , pūrnatā , is not related to 
time . ? 


We started with the observation that in the Advaita 
philosophy , the real or the Absolute is denoted by both the 
terms Brahman and Atmā , though Brahman more often refers 
to the Self of the Universe and Ātmā to the Self of man . Thus , 
the purely objective is also the purely subjective . In other 
words , the Self of man is Brahman whose best available positive 
definition is Saccidānanda , but which is strictly absolutely 
1. pirguņoguņi; s ünyamevatarhitat, na , mithyāvikalpasya nir 

nimittatvānupapatteh - S on GPK . also cf. “ The Infinite in India 
was not a thin non -entity void of all content. Know Him by 
realizing Him in nature , family , Society , state " . Tagore , 

Sadhana P. 20 , 
2. Vide infra . 

3. BU . V. 1 , 1 . 
4. KU . IV , 10 5. IP . ii . p . 537 . 
6. IU . 8 ; 
7. cf. Spinoza . Eterniry cannot be defined in terms of time , 

por can it have any relation to time . Ethics V , i Scholium , 

Qd , iP . ii . p . 537 
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beyond all determinations , 1 being neither personal , nor moral 
nor beautiful , nor true , 2 


VI . Saguna Brahman or Isvara . 


We saw that , in itself, Brahman is other than non 
existence , non - intelligence , non - bliss and that , as absolute 
reality without a second , it defies all verbal determinations . 
But from the point of view of man in the phenomenal world, 
Brahman appears as the cause of the world . 3 Being the non - dual 
reality , in so far as the world of plurality may be said to have 
a cause at all, Brahman is bound to be that cause . But a 
cause which does not undergo changes in producing its effect is 
no cause at all . On the other hand , if Brahman , the Advaitio 
Absolute , changes , it ceases to be Brahman . Remaining 
entirely transcendental , i.e. , above the sphere of space , time 
and casuality , Brahman cannot serve to explain the experienced 
world of phenomena . Nor can the world be traced to an 
unintelligent principle like the Prakrti of the Sāmkhyas. 4 
True , Prakrti is the principle of ceaseless change or be coming 
88.against Brahman which is immutable being . But to posit 
Prakrti by the side of Brahman which is one without a second 
is to limit it and finitise it . Without a second , however , the 
solution of the world - problem is impossible . The way out of 
this impasse was to recognize a saguna Brahman or Brahman 
answering to a tatasthalakṣaṇa . Such is the logical origin of 
the concept of Is vara in the Advaita system . The essence of 
Is vara is a synthesis of the Being of the Absolute and the 
becoming of Prakrti . Thus the self -subsistent Absolute becomes 
a personal God , the cause of the world of flux , jagat or samsāra. 
Pure Brahman beyond all attributes , considered in relation to 


1. cf. nişkalam nișkriyam s Antam Diravadyam nirañjanam 

divyohyamūrtah Puruşah sabāhyābhyanttaro hyajah . 
2. Bradley , qd . IP . ii . p . 540 
cf. drstāgunakriyājāti sambandbah sabdahetavah 

nätmanyanyatamo hyegām tenātmāņábhidhiyate 
Vartika , qd in ABS ; P. 105 
ajah kalpitasam vrtya paramarthe nanapyajah . 

GPK . IV , 74 
3. IP ii , p. 555 . 

4. BS . II . 2, 1 . 
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the principle of becoming, becomes & subject dealing with an 
object . This principle of becoming , Prakrti or māyā apart from 
and independently of God , is a blank ; as such , it has no 
existence or meaning. For , by itself, it can accomplish nothing . 
But , as the other and object of the self - conscious Is vara , it 
becomes the fecund source of the world of phenomena . 


а 


A vital point has to be clarified in this connection . How 
can we , in the light of strict Advaita even talk of a principle 
of becoming styled Prakrti or māyā ? On the other hand without 
such a principle , how can transition be effected from 
nirguna Brahman to saguna Brahman ? The answer is that in 
discussing nirguna Brahman we are adopting a transcendental 
point of view , that of paravidyā , for which no dualities exist and 
the sole , non - dual reality is the Advaitic Brahman . But in 
talking about the world and God , we are shifting our position to 
the world of space - time in which casuality reigas and which 
demands a cause for its own existence, From this latter posi 
tion the world of prakrti or māyā is without beginning , anādi . 
By abstracting from it , a principle of change and becoming , the 
most characteristic feature of the world , may justly be 
postulated . In attempting to trace the genesis of the world 
we are not positing an absolute beginning , a creation out of 
nothing or from pre - existing matter . We seek rather to account 
for the system of phenomena which appears as the world of 
experience . From this empirical standpoint 3 the Advaitin 
contends that this world must be credited to the association of 
Brahman and māyā , the principle of intelligence and that of 
change. It may be noted that in viewing the absolute from 
the empirical stand - point , three principal factors are simultane 
ously posited māyā , jīva , and Išvara . 4 

Their interdependence 
in Advaita philosophy is a factor of the greatest importance . 

1. cf. tadaikgata CU . VI . 2 , 3 . 
2. māyāmtuprakſtiņ vidyāt S U . 
3 cf. To consider Brahman in relation to the world is to adopt 

the point of view of avidya PUD . p . 159 , 
4. PD . V. 55 ; NTU . 9 eşāmāyā jīvesävābhāsena karoti, mayā 

cāvidyāca savayamevabhavati cf. The world was not created 
in time but together with time, St. Augustine, Qd . by P. 
Pattison, Idea of God , p . 303 . 
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The definition peraccidens which the Upanisads offer is 
ideant to apply to Brahroan associated with māyā viz . , Isvara . 
The principle of māyā which constitutes the mark of Isvara 
has been defined by Sankara thus : -There are names and forms 
conceived in nescience , which constitute the very essence of 
Isvara and which are incapable of determination either as true 
or false -names and forms , which are the seeds of this world of 
flux and are called prakrti or the power of māyā of the omnis 
cient Lord . This conception of mīyā shows just how Igvara 
may be defined per accidens as Janmadyasyayatah . The origin , 
Bustentation , and retraction of the world are solely due to him . 
Such a definition as this is arrived at only in the light cf the 
śruti and not by independent ratiocination . Reliance on 
struti, ie , the spiritual insight of the seers as recorded in the 
scriptures , is our sole guide to certainty regarding God , because 
the reality of God transcends our finite powers of understan 
ding . 3 

The incapacity of unaided reason to establish God may be 
briefly elucidated . The epistemological argument points to the 
necessity of a perfect subject for whom all existence is an object. 
Both common sense and science assume that the intelligible 
world is a system of interconnected events ; else , all hope of 
knowledge will have to be renounced . But , actually, no finite 
intelligence can experience the entire world as a unified whole 
1. BSS . II . 1 14. With S ankara s idea of the status of Nāmarupe 

names and forms which are non -different from God , åtmabhūte , 
may be compared Plato s notion of Ideas. The latter are not 
the creative conceptions of God . God knows the Ideas 
existing independently of Him. God thus is secondary in Plato s 
system . Ideas , not God , are the ens raliseimum for Plato . In 
S arkara s Advaita , nāmarūpe , apart from God , are nothing, 
and the essence of God is the supreme reality . See Plato 

pp . 44 ff . A.Ę, Taylor. London , 1908 . 
2, BS . I. 1 , 2 .. 
3. cf. Schweitzer : If we take the world as it is , it is impossible to 

explain it in any way which will give meaning to the ends and 
aims of the activities of men and of humanity . We can 
discover no trace in the world of any purposive development 
which might lend significance to our action . Preface xii 
Civilization and Ethics , Part II. Qd. IP . ii . p . 545, FN. I. 
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since there is far too much of the world whipbuymuşt he beyond 
the range of any finite intelligence. Even the knowledge we 
actually have is scrappy compared with the richness of reality . 
Only a complete knowledge of reality as a whole can justify the 
proposition that God is , and is the creator of all . The finite 
mode of thinking itself rules out the possibility of an integral 
knowledge of reality ; for, we know through an opposition 
between subject and object . Even when all the objective world 
is reduced to a single concept such as of the prakrti of the 
sāmkhya , the knower or the subject must remain outside and 
opposed to it . Thus , it cannot be proved that the whole world 
including the thinker is a logical whole expressing the mind of 
God , though scientific thinkers like Sir James Jeans ventured 
to advance such a hypothesis . 


The Cosmological argument turns on the concept of a world 
qause . What we do here is to apply to the entire world a 
concept derived from our limited experience within it . In our 
experience every event is caused , and there is no room for an 
unoauged cause . Must , therefore , the world as a whole have 
an absolute begioning in time ? Time , obviously , is a part of 
phenomena , and to assume that the whole including it can be 
expressed in terms of that part is clearly illogical . All systems 
of Indian Philosophy have held that the world has no absolute 
beginning , and so the question of God creating it out of nothing 
does not rise at all . 


The Nyāya -Vais eşi ka inference of God based on the assump 
tion that the world is an effect like a pot is unavailing . Assuming 
that it is a finite effect, the inference takes us only to a finite 
creator or creators . The nature of the cause ipferred is bound 
to share with the effect its finitude , for, the effect is related 
to the cause . 

Thus , if Is’vara be the cause , he must fall with 
in space -time. 

He will be only a magaified potter and will be 
far from heing either infinite or omnipotent. 


The moral argument is equally fallacious. It is hard to 
make out that a good and omnipotent God has made the world 
of experience in which evils and sorrows abound . It is futile to 

1. : The Mysterjous Universe . 
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place responsibility for them either on men s free - will or on a 
satan who will prove a formidable rival to the good God . 
A beginningless opposition between the good God and the 
wicked devil at once reduces God to the status of a finite being . 
The device of making individual souls parts of God will subject 
him to the experiences of the parts , and , in a predominently 
sorrowful world , God s sufferings must be immense . No finite 
being in these circumstances could desire to hold communion 
with him , much less to seek identity . Again , if God is perfect,, 
why should he create the world ? Also , perfection militates 
against all action which points to unsatisfied needs and imper 
fection on the part of the agent. A God with personality , 
with likes and dislikes , can hardly be perfect . He will , like the 
rest of us , be a sam sūrin , however exalted . 


Nor can the ontological argument help us to reach the 
reality of God . Because we have the idea of perfection , 
according to this argument , perfection actually must exist . Of 
course , that in which it exists is God . But the fact of the idea 
need not prove the fact of its reality . For , surely , an idea 
may be put together from elements taken from various 

Such a synthetic produot cannot prove that its 
conterpart exists outside the mind that entertains it . Thus 
the ontological argument cannot prove the reality of perfect 
being or God . 1 


sources . 


The conclusion from the failure of unaided reason to 
establish the reality of God who will satisfy the religious temper 
is not that there is no God , but that other means than mere 
ratiocination should be sought to reach him . 2 At best 
arguments may point to the possibility of God ; at the worst , 
they make atheism plausible . Thus , Advaita falls back upon 
the direct experience of the sages recorded in the s ruti as the 
foundation for our belief in God . 3 This faith in the diruti is 
not necessarily irrational, for the s ruti which is significant is 

1. Appearance & Reality , pp . 149 ff . 
2. BS.I. 1 , 3. sāstrayonitvāt. 
3. The only strong argument for the reality of God is one that 

appeals to the reality of the intuitions of mankind . No logical 
proof is available . Form & Spirit ; p . 151. J..H . Badley . 
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the record of the experiences of specialists in the life of the 
epirit . As such , s ruti will not contradict reason , though it may 
transcend it . The teaching of the s’ruti on God being the source 
and ground of the world is not opposed to reason , much less is 
it contradicted by it . Only , adequate rational demonstration 
of it is not practicable 1. Above all, acceptance of the s ruti 
does no violence to the spirit of genuine inquiry in so far as it 
is meant strictly to be tentative ; the position of sruti on 
18 vara , eg . , is to be tested in spiritual experience by every 
earnest seeker after truth . 2 


3 


4 


In the light of these premises , we may examine the Advaitic 
concept of God . Explaining the definition , janmādyasya yatah 
Sankara writes : The cause from which proceed the origin 
sustentation and dissolution of the world which is extended in 
names and forms, which includes many agents and enjoyers , 
contains the fruit of works , specially determined according 
to space , 

time and cause - a world which is formed after an 
arrangement inconceivable even for the mind - this omniscient 
and omnipotent cause in Brahman ( i , e . , saguna or Is vara ). 
That Is rvara is both the material and efficient cause of the 
world is both directly expresseds and mataphorically sug 
gested in the upanişads . The significance of this contention 
may be brought out by contrasting it with the dualistic notion 
of a personal God who creates the world out of nothing and 
remains outside it . In his idea of God Pringle - Pattison obse 
rves 7 " The idea of creation as a special aot or event that 
took place once upon a time represents the universe as in no way 
organio to divine life ... such a conception of creation belongs 
to the same circle of ideas as the waving of a magician s wand." 
All metaphysical and moral perfections are ascribed to Is’vara 
in Advaitas 


> 


1. IP . ii . p . 545 . 
2. Sankara -anubhavā vasanatvät- Brahmajñānasya. BSS . P. 52 . 
3. BS . I , 1 , 2 . 
4. BS . on the above . pp . 47-48 ; 
5. TU , III , 1 ; 6. MU I, 1 , 7 ; II , 1 , 1 , 3 ; 
7. PP . 302, 303. Qd . in PA . P. 181 

Isvara is sinless or good : CU , VIII , 7 , 1 - yaātmā 
apahatapāpmā , etc. IU . 8. BS . I, 1 , 20-21 ; He is blissful , I , 1 
12-19 , III, 3. 11-13 ; He is free from all causality, III, 3 , 36 , 
he is life I, 1 , 28-31 ; I, 4 , 16-18 .; 


8. eg . 
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A consequence of his being both the material and the 
efficient cause of the world is that Is vara in Advaita is also 
the.immanent Self of the world , the antaryāmin2 . In a series 
of symmeterical passages , Yājňavalkya proclaims God the 
indweller and the inner - controller , immortal . “ He who dwells in 
the earth , yet is other than the earth , whom the earth does 
not know , whose body is the earth , who controls earth from 
within , is the self , the inner controller the immortal. " 
Similar statements are made with regard to all typical members 
of the objective and subjective worlds . Commenting on 
B.U. III , 7 , 3 , Sankara says that the referance in tbis 
passage is to God , Is varo Nārāyaṇākhyah who has neither body 
nor sense - organs , but whose mere presence as witness causes 
other beings to act . He is free from traits of transmigratory 
life . The implications of the immanence of God in the world , 
especially in man , is of the utmost importance in our study . 
By the fact of immence , God ceases to be an unapproachable 
being beyond the reach of man ; he can be a fit object of worship 
and emulation . Perfection such as God s becomes attainable , 
howsoever difficult . That God and the individual 

are in 
essence one is the implication of the doctrine of immanence 


5 


Having accepted the reality of God , both immanent and 
transcendents , on the basis of s ruti, s ankara fervently argues 
to establish his reality . " For the aparā vidyā S ankara is & 
passionate theist . His references to Parames vara are fervent ? . 
S ankara seeks to show that God alone can be the cause of the 
world ; neither the atoms of the Nyayā - Vaiseșika theory , nor 
the Pradhāna of the Sāmkhya - Yoga system . Is vara is the first 


1. BS . ] , 4, 23-27 ; 
2. BU . III , 8 , 3 , etc .; BG. XV1 , 15 ; S U . VI , 11 . 
3. sarvasaņsāradharmavarjitah . BUB . P. 450 . 
4. cf. The remarks on ‘ Be ye therefore perfect even as your Father 

in heaven is perfect ’ , Mathew 5 48 on P. 1 , supra Introdn. Pt. I. 
5. In Advaita God is not a principle separate from the jiva , BU.III, 

7 , 16-23 : CU . VI, 3 , 2 ; by means of this atmā, this jiva , God 
enters the world of phenomena. Cf. BU , II , 5 , 18 ; Upadeśa 

Sáhasri, IX , 4 ; BG . XIII , 2 . 
6. cf. pādosya visvā bhūtāni tripādasyāmſtam divi, 
7. R.Otto . Mysticism East & West , P. 106. Mac . & Co. 1932 , 
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cause , for he in his turn can have no origin . Being essentially 
pare being ; sad - atmakā , Isvara cannot have another source of 
origin . Pure sat cannot be imagined as arising from another 
sat , for without some excess one entity cannot be the cause of 
another . In other words , since nothing superior to Isvara can 
be conceived , he is uncaused . No differentiated being , sadvisesa 
can give rise to God ; for , particulars spring from general 
causes and not vice versa . Asat or non -being , of course , 
cannot give rise to God who is sadātmaka ; for, how can being 
proceed from non - being ? 2 Isvara cannot be a modification : 
for this would require an endless searob for cause , infinite 
regress 3 

If Isvara also be an effect, all effects from ākāsa 
downwards would be empty alike and the result would be : 
nibilism 4 What gives reality to the entire world of effect is 
Isvara . 


an 


. 


so , 


An objection to the Advaitic theory of Is vara being the 
material and efficient cause of the world may be considered . 
Normally, material causes are not intelligent, only efficient 
cause are 

" True " , 

answers Sankara , “ but it is not 
necessary that in 

the matter of world causa tion normal 
experience should furnish any analogue ; for , this subject is 
known only by revelation and not inference " S But the 
whole question will be olarified later . 


How far may the Advaitic 18 vara be held responsible 
for the moral and physical imperfections that loom so large in 
the world which is caused by him ? . A full answer must await 
consideration of the status of the world , but here it may be 
pointed ont that Isvara is not regarded as bringing about these 
inequalities and imperfections irrespective of the moral deserts 

1. BS . II , 3 , 9. asambhavastu satonupapettel , 
2. CU . VI , 2 , 2 , cf. S U . VI, 9 , sakārņam karaņādhipadhiponaca . 

syakaścijjanitanacadhipah . 
3. mulaprakstyanabhyupagame navasthaprasangåt, BSS. P. 514 . 
4. yadihyātmāpivikārahsyā tasmādanyana śrutamiti akasa disarvam 

kāryam piratmakam syad , BSS . P. 508 . 
5 . nalokavadiha bhavita vyam . nahyayamanumănagamyor thah 

s abdagamyatvättvasyårthasya yathāgabdhamibabhavitavyam 
Sankara on BS . I , 4 , 27 . 
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of the individuals concerned 1. Sankara compares Is vara to 
rain which helps the plants to grow , while what they grow 
ipto depends not on the rain , but on the nature of the seeds . 2 
To account for the multiplicity of the effects he manifesto, 
Isvara is held to possess an infinite variety of powers . " 


. 


But why should I vara bring forth a world at all ? He is 
perfect and so may not be moved to any activity , which presup . 
poses a prior want . He can have no unfulfilled desires 4 But 
if he created without a definite aim , his action would be 
irresponsible and erratic 5 The answer is that God s creative 
activity need not be regarded as determined from without by 
an as yet unrealized purpose . It is best to picture it on the model 
of sheer sport 6 , in which all motives are intrinsic to the activity 
itself. Thus , S ankara says that the activity of the Lord may 
be supposed to be a mere sport , Lilā , proceeding from his own 
nature , without reference to any purpose . " The implications of 
the concept of divine sport are noteworthy . The creation of 
the world becomes , instead of a particular act in time , an eternal 
and continuous act of self expression on the part of the Lord , 


1. BS . 11 , 1 , 34 . 
2. • Isvarastu parjanyavaddrașțavyah . Yathā hiparjanyo vrīhiya 

vadisrştau sādhāraṇakāraṇam bhavati , vrihiyavādivaişamyetu 
tattadbijagatānyevāsadharanāni sāmarthyānikärapāni bhavanti , 
eva mišvaro devamanuşyadisſştau sādhāranam kāraṇam . 

BSS . PP . 407 , 408 . 
3. CU . III , 14 , 4 ; VIII , 7 , 1 , MuU . I, 1,9 ; BU . III , 8 , 9 , S U.VI . 8 
4. Cf. āptakamasyakäsprhā ? GPK , I , 9 . 
5. BSS . II , 1 , 32. unmatto buddhyaparādhādantrenaivātmaprayoj 

nam pravartamānodrsțah . P. 405. 
6. BU . II , 1 , 33 . 
7. S. On II , 1 , 33. evamisvarsyāpyanapekşyakiñcitprayojanam 

svabhava leval¡lärūpā pravr tir bhavisyati. Cf. Purpose implies 
( 1 ) a desire for an as yet non - existent state of affairs ; ( ii ) the 
conception of a plan for bringing the desired state into 
exis ence by selection of appropriate means , ( iii ) the act of will 
proper which carriers out the plan . Only a life in time can have 
purpose in this sense ; so a finite individual alone can have it . 
Idea of God . P. 323 , 


BRAHMAN OR THE REALITY IN ADVAITA 


251 


unmotivated by any selfish interests . This concept hormonizes 
with the TU 2 which affirms that the entire world is born of 
ānada or bliss of Brahman , sustaited by it and returns to it . 
Like the respiration of man is the spontaneous overflow of 
Brähmic bliss . The Lord cannot help expressing himself in 
creative activity . There is neither chance nor thoughtlessness 
at the back of the world . Out of the fulness of his joy , Isvara 
creates worlds on worlds . 


By insisting on the blissfulness of God as the secret 
source of his activities , an ideal is set before the aspirant 
to emulate and realize , the picture of a dynamic perfection to 
spur one in one s spiritual life 3 . The creative expression of 
God makes him and the world one in essence , though , as forms 
and modifications , the world seems to differ from him . 4 


. 


It vara has forms corresponding to the states of Jiva of 
the individual, a consequence which follows from the māyic 
absociation of both . Corresponding to the wakeful state of 
the Jiva , technically called Vis va , is the state of the comic self 
which owns and sustains the entire gross universe as its body . 
The cogmio self as exclusively associated with the gross 
world is known as the Virāt or the Vais vānara 5 The 
form of the Virāț , is the fully developed universe . In the 
Vis varūpādhyāya of the Yajurveda and in the Purusasūkta 
Virāt is described as having a cosmic form . Corresponding to 
the dream state of the Jiva or the taijasa is the sūtrātmā or 
Hiranyagarbha aspect of the cosmic self. Hiranyagarbha is 
ahsociated with the subtle universo 7 and is regarded as the 
1. Cf. Creation is the expression on the plane of spacetime of 

what exists already in God , IP.II , P. 551 . 
2. III , 5 . 
3. Cf. BG . III , 22-25 , where the divine Teacher asks Arjuna to 

follow the example of his own ceaseless , selfless, activity. 
4. astibhātipriyam rūpam namacetyamsapañcakam ; adyatrayam 

brahmarūpam jagatrūpam tatodvayam ; Vākyasudha , CI. PD : 

XIII, 62 . 
5. CU . V , 18 ; MuU . II , 1 , 14 . 
6. Rg. V.X ; BG , XI , PD . VI , 204 , 205 , 
7. YP . P. 301, 
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unity of all taijasa . Anandagiri in his gloss on Sankara s 

commentary on the Munda kaverse I , 1 , 8 remarks that Hiranya 
garbha arises from the avyikrla or the adjunct of 18 varā . 1 

He is called the sutrātman also as he pervades the subtle world 
- 29 its self ; the world , then , is said to be experienced as 
indistinct , as though been through a veil of light darkness 2 . 
The Isvara state proper is the saguna Brahman , the cause of 
the world or its seed - state . This state corresponds to that of 
the Jiva in deep sleep state when he is associated with the 
causal body of nescience and is known as Prājña 3. When the 
: world is retracted in pralaya or dissolution , Is vara is related to 
to the soodform the world , as the Jiva in deep sleep is to 
• зовсіеnее .. 


The concept of Is vara so far dealt with gains in breadth 
and depth of significance in the Bhagavat Gitā , which Sankara 
: interprete on strictly Advaitic lines . From the way he develops 
the different aspects of this concept , so vital for the practical 
realization of the Advaitic ideal of liberation , one may 28sort 
with Otto that Sankara s standpoint is not the exclusive ope 
of the old monistic upanişads and that his Advaitic philosophy , 
in its substructure , represents theism of high type . 


In the Gitābhāsya , Sankara develops the concept of God 
already formulated in the Upanişads , and the Bramhasūtras . The 
· frush advances he makes on the earlier upanișadic position may 
be described under two broad headings, ( i ) God s metaphysical 
nature and powers ; ( ii ) his activities both as he is in himself 
and as avatār . Earlier , it was stated that nirguna Brahman 
in association with māyā or prakrti is saguna Brahman or God . 
In the Gita a clarification of this associated power is given in 
Chapter VII , 4-6 . Two powers or prakrtis of God are distin 
guisbed , one lower & the other higber . The Prakțiti of the 
Samkhyas , the source of the inorganic world and the faculties of 
the mind , is the lower of the two . It is lowor because it binds 


of God 


1. Hiranyagarbha is the world.soul, the first born 

S U , III . 4 ; IV , 12 , VI , 18 . 
2. PD . IV , 201. 
3. VS. PP . 
4 , Mysticism East & West , PP . 103-105. 
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the spirit of man and subjects him to the travails of trans 
migratory life . The higher is what constitutes the livipg 
prineiple in all the world . Sankara interprets the expression 
meparām ? to mean my very self -mamātmabhutām . Thus , the 
living principle in all living beings is the same as the Lord 
himself . But , it has become embodied , the knower of the field , 
kşetrajūn . The inorganic world is held in being by the principle 
of life which has entered it as Jiva Jagadantaḥpraviştayā. For 
the Advaitin , the prakrti that is the source of the objective 
world is not an independent principle as in the Sāınkhya but 
implicated in the being of Isvara . · The designation of prakrti 
assigned to immortal principle of Jiva 

principle of Jiva is explained by 
Anandagiri as due to the Jīva being a limitation of caitanya or 
intelligence by avidyā or nescience . Thus , through the instru . 
mentality of these two powers , inert and intelligent , Isvara 
oporatos as the cause of the empirical world . s 


6 


7 


: A potable reaffirmation of tho nature and status of 
Isvara may be noticed in the Gitā XVI , 16-18 . Tho two 
principles of this fleeting world of phenomena and its persistont 
cause , named kşara and aksara , have been designated persons , 
purusas , because , as Anandagiri points out , they from adjunots 
of the purusa or intelligence proper . 

But I : vara is other than 
both and altogether unaffected by their flaws like inertness , 
transience , etc. He is eternally pure , intelligent , and free , 
nityasuddhabuddhamukutasvabhāvaủ. He is the inner intelligent 
self, the pratyakcetana , of all living beings and also tho soverigo 
Lord who , by his mere presence , upholds and rules the cosmos . 
Due to hig real transcendence of both the realms of effects and 
1. " Cf. aparå napara nikratā guddhanarthakatisams& rabandhanåtmi 

keyam . BGC. P. 346 . 
2. BG . VII , 5 . 
3. Cf. The Caturdhari of Nilakantha on BG . VII , 5 ; tasmăday . 

yaktamutpmannam triguņamdvijasattamá ; avyaktampuruge 

Brahmanniska le praviliyate BGC : P. 346 . 
4. Ibid , P. 346 . 

5. BG . VII , 6 & 7 . 
56. BGC . P. 627. Purusop & dhitvat puruşattvarnasákgat. 
7. samyuktametad ksaramaksaram cavyakta vyaktam bharate 

visvamisah - Qd. byGirl , BGC.P. 629 ; sa uttamapurưsah CU. 
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causes , i , e . , the phenomenal world and māyā , is the Lord styled 
ultamapuruşa , the best and highest intelligence 1 


Throughout the Gitā the divine teacher represents God . 
In Chapter XIV , 272 , he makes an affirmation which has an 
important bearing on the nature and status of God and his 
relation to Brahman . Apparently , the assertion is that God 
is the support of Brahman , immortal and immutable as well as 
the seat of eternal dharma and absolute bliss . Understood 
thus , the verse seems to invert the relation between Brahman 
and God as Advaita conceives it . But S ankara explains it in 
keeping with his own metaphysics . Aham in the verse , viz . , 
the Lord is identified with the pratyagātmā , the inner self of 
all the world . This agrees with tbe sense of uttama purusa 
given earlier 3 Brahman , the supreme self , the paramātmā 


. 


1. Aksarāt paratah parah . cf. The interpretation which Sri 

Aurabindo placed on these three verses is entirely different 
and in several respects noteworthy. He holds that they refer 
to a triple consciouness , three and yet ope present in the 
whole scale of existence . The kşara refers to the spirit visible 
to us as all natural existence ; it moves and acts pervadingly 
in the immobile and eternal Akşara . The Akgara is , in effect, 
the same as the nirguņa , Brahman of sankara . Aurobindo 
holds that it exceeds even the highest subjective principle of 
nature in our being . The final experience is of a unity of all 
beings a oneness in the spirit , an identity of conscious being 
beyond all plurality . The kşara and Aksara are a dual status 
of one eternal and universal existence . This principle of 
oneness , is the vision of the Purusottama. Aksara is 
Purusottama in the freedom of his self - existence unaffected 
by the action of his own power in Nature . Puruşottama is 
the Lord in the ksara as well in the heart of all creatures. 
In short , what is Isvara and antaryāmi to Sankara is 
Purusottama to Aurobindo . What is Brahman Nirgunam to 
S ankara is Akşara to Aurobindo . This reversal of views has 
its bearing on their views of mukti , too . Vide Essays on 

the Gita ( Il series ) PP . 229 ff . 
2 Brahmaņobipratisthähamam tasyavyayāsyaca ; S asvatasyaca. 

dharmasyabukhasyaikantikasyaca . 
3. Supra , 
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identified with the nirguna Brahman 1 is established in me i.e. , 
abides in the Lord , the inner Self. Of course , expressions like 
amšta and avyaya will admirably suit this sense of Brahman , 
What is meant is that the inner Self or Isvara , may , by right 
knowledge , be identified with the supreme reality . Brahman 
can act only though the power of Iśvara and in so far as power 
and its possessor are identical , Isvara and Brahman are one . 
It is noteworthy that in this important passage , Isvara is 
identified with a power of Brahman , but this Brahman can 
hardly be the nirguna Brahman of Advaita Vedānta . That 
Sankara felt some difficulty over this passage is shown by the 
alternative explanation he offers in which the Teacher , i.e. , 
Śrīkſsņa as Isvara is identified with the supreme reality . 
nirvikalpako hameva and Brahman is taken as savikalpaka i.e. , 
Isvara . The upshot of the whole passage is , for Sankara, 
that Isvara is an immense reality , essentially one with the 
Absolute ; he is the abode of values like external righteousness 
and absolute bliss . 


In the genuine spirit of the Advaitic doutrine , all . this is 
Brahman2 , the Gita declares that the phenomenal world is 
but partial manifestation of God 3 . But this is not to 
deny the fact of inqualities , of high and low , which we meet 
everywhere in life . In accordance with the gradation of powers 
and capacities of the phenomenal objects , divine manifestations, 
in them also are held to differ in degree , but never in kind . 
The foremost in each class of phenomena more adequately 
roprosents the Lord than the lesser members of the same . This 
applies as much to the so - called inorganic realm as to the sphere 
of life and intelligence . Most of the tenth chapter of the Gita " 
is devoted to an enumeration of such phenomena in nature as 
impross the mind with their majesty and uplifting power , which 
are nothing but a reflection of those of the Lord . In keeping 
with his infinitude, it is declared that there is no exhausting 
the list of his vibhūtis -- the manifest powors of the Divine , 
1. Anandagiri : Brabmasabdasyāstibâdhakemukhyarthagráhanam 

BGC . P. 606 , 
2. CU . III, 14 , 1. sarvamkhalvidam Brahma . 
3. BG . X , 42 — viştabhyåkamidamkrtsnamekāmáena sthitojagat, 
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but whatever has power, glory and energy may be taken as an 
expression of a fraction of the divine prowess 


1 


As the culminating concept of the docrine of the Vibhatia 
and its natural fulfilment may be regarded the idea of tho 
divine Avatar, which is , perhaps, the most epoch -making 
revelation of the Giti . The idea of the Avatir brings God 
down from divine transcendence into the lifo of man groping for : 
guidance and strength in his spiritual endeavours ; it seto face 
to face the God who is hidden in the heart . The fervour and 
spirit of adoration evident in Sankara s interpretation of tho 
Avatār serve to indica te the place of Isvara in the lifo of 
the Advaitin . Still , S ankara s religion does not forco hiin to 
compromise his philosophy . The Avatör as much as God in 
a vision of reality caught through miya s distorting medium . 
The Lord styled Baghvin resorts to his all pervasive creative 
power , rāmprakrtin which is of the nature of the three ganas 
and appears embodied , as it were , and to be taking birth , 
as it were . In these terms Sankara is expressing the 
mystery of the transcendent and infinito Lord disguising 
himself in the forms and circumstances of finitude. Hero in . 
recognized the fact of the direct intervention of God in history 
testifying to the Advaitin s awareness of the purposefulness, 
within limits , of the historioal process of life . What motivates 
such intervention is , of course , not any selfish end of the 
Lord himself . He has neither unrealized nor yet - to - be realized 
onds 5. But the divine compassion for all living beings, 
bhutānujighrkja 6 and need to safeguard the the cosmic law 
of righteousness, dharma , explain the phenomenon of the 


1. Ibid , X , 41 - yadyadvibbūtimatsattvam śrīmadūrjītamevavá ; 

ţattadevavagachatvam mama tejomsasambhavam . 
2. Cf. KU . I , 2 , 12. tamdurdarśam gudhamanupravistamguha 

hitamgahvarestham puranam . 
3. " CF BGC . P. 5. The word Bhagavan denotes the possession 

by the Lord of 6 inseparable attributes- jñanaisvaryasakti. 
balaviryatejamsi - knowledge, freedom , executive power , 

strength , energy , grandour, 
4. BGC . P. 5 , S ankara - svamāyaya dehavánivajāataivaca, 
5., BG . III, 22 . 

6 , BGC . P. 5 , 
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Avatär !. There is a spiritual law , according to the Gita 
which exprosses itself in the apparent embodiment of the 
Lord when moral forces decline and the forces of unrighteous 
ness throaten to gain the upper hand . The philosophio 
truth of the phenomenal quality of tho world is no bar to 
the uttermost precision in the operation of this law ?. 


men 


As regards the divine incarnation and the 

way 

the 
Avatār functions, the following remarks of Aurobindo may 
be oited . In the Avatar the real substance ( of divinity ) shines 
through the coating , the mark of the seal is there only for 
form - the vision is that of the secret Godhead . The Ava tär ia 
also meant to loave the influenco of the manifestation 
vibra ting in the .earth - nature . The Avatar is always a 
dual phenomenon of divinity and humanity , the object being 
to show that the human birth can be made a means of divine 
birth and realization . He is the divine leader of huminity . 
The Avatār comes as the divine power and love which calls 

to itself so that they may take refugo in that . 3 

The bias which Sankara reveals towards treating the 
saguna Brahman as a truth of the greatest spiritual significance 
js oqually present in several later Advaitins . It finds expression 
in the cognate doctrine of devotion to and grace of the teacher , 
guru 4 , who plays a decisive part in leading the aspirant from 
darkness to light . As typical of them all may be taken tho 
utterance of Madhusudana Sarasvati , the author of the classic , 
Advaitasiddhi : I know of no greater reality than Krşņa . 

1. BG . IV , 7 & 8 . 
2. IU . 8. yātbātathyatorthånvyadadbāt sāśvatibhyahsamabhyah . 
3. Adapted from The Essays on the Gita ; Ch . XVI , PP . 232 ff . 

Cf. Incernations are the crests , so to speak , of waves in the 
tide of spiritual evolution . They furnish a divine ideal for 

humanity . Form & Spirit , P. 147. J.H. Badley . 
4. Cf. I varo guruvātmetimūrtibhedavibhagine ; Vyomavad 

vyäptadebăyadaksipämärtaye nama ; yasya deve parābhaktir 

yatbá deve tathagurau - S U . VI , 23 . 
5. Vamsivibhūsitakarānnavaniradabhat Pitambarädaruņabimba . 
phaladharo that Purnendusundaramukhādaravindanetrat kronātparam 
kimapi tatvamabam najine. 

MOKTI - 33 
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Thus , it follows that saguna Brahman or Isvara in Advaita is a 
spiritually significant principle from which derive all life and 
its values . 

( VII) Virguna Brahman and Iśvara . 


The question whether there is room and justification for 
the distinction between nirguna Brahman and saguna Brahman 
may be briefly examined . In the first place it is vital to note 
that the Advaitin does not maintain that there are two 
Brahmans ; his position is that there are two angles of vision 
from which the nondual reality of Brahman may be viewed . 
Nirguna Brahman or the Absolute refers to reality as it is 
in itself without distortion by the power of māyā or its product , 
the logical , discursive mind of man . The description of the 
Bame reality , logically conceived as the world - oause , yields the 
concept of the saguna Brahman . On this question Sankara 
has important remarks te make . In the introduction to his 
comment on Brahmasutra , I , 1 , 12 , he writes that in the 
upanişads Brahman has been depicted in two different ways ; 
( i ) as qualified by the adjuncts of names and forms; ( ii ) as devoid 
of them all . 2 In the sphere of the empirical lifo or avidyā , 
Brahman the Absolute becomes an object of religious 
activities like worship . However much the forms of worship 
may differ, they are all directed to the same Isvara 3 


or 


The nirguna Brahman is distinct from Isvara in as much 
as the former is beyond the sphere of all activities . It 
oannot be related to time, space , cause , eto , 5 The multiple 
powers associated with Isvara do not apply to the Absolute 
whose freedom from all adjuncts is unqualified . 


In the case of Isvara , on the contrary , attributes such as the 
authorship of the world , are meant to aid the effort of the mind 

1. BSS. P. 117 ; Cf. Panca Padikāvivarana PP . 222-223 . 
2. BU . IV , 5 , 15 ; II , 3 , 6 ; III , 8 , 8 , etc. CU , VII, 24 , 1 ; 

T Ar . III, 2 , 7— SU . VI , 19 . 
3. ekaevatuparam & tmä isvarastaistairguņaviseşairvisista up. 

sayah - BSS . P. 118 . 
4. BSS . PP . 883 ff . 
5. na desakålādivis esayogah paramåtmanikalpayitumsakyato,. 

BSS . P. 884 , 
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to oomprehend the ultimate unity of the real , and not to be 
taken as the final truth about the reål . This position cannot 
be reversed and the teachings on nirguna Brahman subordinated 
to those on Igvara , because , on realizing the former as the 
final truth of things , no further need , cognitive, conative , or 
omotive , remains to be satisfied - nirākankssārthatvāta . In 
other words , the knowledge of Brahman is the supreme end of 
lifo 3 , whereas the perception of difference , entailed in the 
awareness of God , leads to bondage and transmigration 4 . 
Besides , in the Brahmasūtras s , it is clearly laid down that the 
Absolute cannot be regarded as both having and not having 
differenoos and distinctions . To do so would be solf - contradic 
tory . More contact with adjuncts cannot alter the nature of 
roality . For example the proximity of the hibiscus flower does 
not make the crystal red ; the cognition of it as red is an 
illusion . Even the upādhis , or adjuncts of Brahman are falso, 
boing the produots of nescionce . That Brahman is free from 
all attributes is the ultimate truth . 6 

1. Ibid . ekatvapratipadanaparatvát. 2. Ibid , 
3. Cf. IU. 7 ; BU . IV , 2, 4 ; TU . II , 9 , 1 . 
4. mộtyoh sa mţtyumāpnotiyaibanānevapaśyati. KU , II , 1 , 10 . 
5. III, 2 , 11-21 ; na svata eva parasya brahmaņa ubhayalingat 

vamupapadyate , BSS . P. 641. 
6. samastavis eşarahitam nirvikalpakameva Brahmapratipattav 
yam na tadviparītam . BSS . P. 641. Kokilesvara Sastry in his ‘ AD 
Introduction to Advaita Philosophy , Calcutta University , 1926 , asserts 
(P. 5 ) that nirguna Brahman and saguna Brahman are the trans . 
cendental and immanent aspects of Brabman . The suguna is revealed 
partially in präna s acrivities . What is present behind these activities 
as their infinite source is the ninguna Brahman . For him , this is the 
meaning of the statement that Brahman is both the material and 
eficient cause of the world . But that this does not represent Sankara s 
position is clear from numerous passages in his commentaries . Here 
is one, for example . Avidyātmakadamarüpa bijavyäkaranāpekgatvät 
sarvajaatvasya. Najātvikam aióvaryam sarvajñatvamca Brahmanah, 
kimtu avidyopādhika miti . Avidyatmakopādhiparicchedāpeksameve . 
svarasyesvaratvam sarvajñatvam sarvas/ktivamca na paramarthatah , 
etc. BSS . on II , 1. 14 and Bhāmati on it . Sastry denies that Sankara s 
final doctrine relatos to a pure undifferentiated Being ( P. 5 ). But this 
is unavailing in the teeth of Sankara s repeated affirmations to the 
contrary cited above. Sastry quotes a passage from S B on I , 4 , 26 
Porvasiddbopisannātmå visesena vikärátthana parinamayamagátme 
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As regards the purpose served by the postulations of two 
points of view towards reality, we may quote the tradditional 
Advaitic opinion . 

Nirvisesam parabrahman sākšatkarlumanis/ varüh ; 1 

Ye mandāste nukampyante savis esā nirūpanaih ; # 
The doctrine of saguna Brahman or Isvara is taught in order to 
18sist the slow - witted who find it too dificult to realize the # t 
tributeless reality . Therefore in Sankara s philosophy , Isvara , 
is only an empirical postulate , of the greatest practical conse 
quences , but , nonetheless , distinct from the plenary reality . 
For him , personality , even of Isvara , is not the ultimate 
truth ; it is but a feature of the empirical world . To reach 
the absoluto truth , personality has to be transcended . Isvara 
may be conceived as the self - assertion of Brahman , the puro 
light, in the darkness of māya , He is Nārāyna the spirit 
brooding over the face of the primeval waters . 2 Isvara must 
be conceived as the principle which mediates between the 
phenomenal world and the plenary reality . In essence the same 
as parabrahman , Isvara is related to the world , he is the bridge 
of immortality 3 , by which one reaches the goal of life . 
nam - but ignores S ankara s clear reservation --Puna scetad sarvam 
visterena prativakşyāmah , I , 4 , 27 , BSS . as well as what Vācaspati and 
A , Giri have to say on it . Of a pariņūmah Sankara speaks only in 
the sphere of phenomena . World is the parinama of Isvara and the 
vivarta of Brahman . Sastry seems to have ignored the basic signifi 
cance of the standpoints of paravidyā and aparavidyā ir S ankara s 
teachings. For Sastry , Brahman is pure being , but he would not face 
the question whether this pure Brahman or lśvara is the world -cause. 
On P. 22 , when he says that namarüpe are always in Brahman , he 
ignores that para Brahman is ekamevādvitiyam and so is svagatabheda 
sünyam for Advaita . Cf. The Vedanta of Sankara . PP . 127 ff. But 
Singh contradicts himself on P. 390 when he asserts that for Sankara 
Brahman api Isvara are synonymous . Vol. I , R.P. Singh . Jaipur, 
1949 . 

1. Cf. And the Light Shineth in darkness , St. Johd I , 5 . 
2. Cf. áponâraitiprokta āpovainarasūnavah ; 

ayanamtasya tāh pūrvam tena Nārāyaṇah smţtāb ; 

Qd . by A. Giri , in bis gloss on BGC. P. i. 
3. CU. VIII, 4, 1 , sasetuh ......... , naitamsetumahorate taratak 

MuU II , 2,5mamptasyaişaşetuh. 
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“ Thero is, thus , a gap between intuited Brahman which 
is devoid of logical determinations a rid the conceived Brahman 
( i.e. Iſvara ) which is the productive principle . The highest for 
thought is absolute subject with the object in it , but behind 
the subjeot and the object , we have Brahman .” 1 


( VIII) Brahman as Value . 


Wo have seen that the nondual Brahman , the Absoluto 
beyond all concepts , becomes saguna or Iśvara , when associated 
with the principle of becoming . Thus, it becomes the source 
and ground of the world ; by a fraction of his devine power 
does Isvara manifest the world which , for man , is full of good 
and evil , beauty and ugliness , truth and error , happinesg and 
misery . Those value - concepts are , of course , the products of 
of the mind of man who cou templates , experiences , and seeks to 
comprehend the world . But , still, he does not spin them out of 
his mind as the spider emits its thread wholly from within ; they 
arise when the mind reacts to the world , whose source , ground 
and substance is Isvara . In other words , for the Advaitin , tho 
values are not wholly subjective ; they are bound upwith the 
given world , the objective manifestation of the divine Being 2 . 
Thus , in an important sense , is Is vara the essence of values 
whose perception and cultivation may be said to constitute the 
spiritual evolution of man s mind . In this section we shall 
consider the nature of Isvara from the point of view of human 
Talues and show that , in so far as religion is a belief in the 
ałtimato conservation of values 3 

of values 3 or , rather , of what hap 
value * , Isvara in Advaita is the inspirer end goal of the most 
fervent religious life. An objective idealism , such as Sankara s 
Advaita , is bound to attach the highest importance to the 
concept of Isvara as the abode and secure ground of values 
for Idealism , as such , stands on the conviction that values ; 
are real, that the higher forms cannot be explained bỳ the 
lower, that beauty and goodnons are not born of the clash of 

1. IP . If, P , 561 , 
2. Sankara repudiates the subjective idealism of the vijãänavada 

Buddhism - vide BSS, on the BS . II , 2 , 28 and 29 
3. The Philosophy of Religion -- Höffding. 
4. Introduction to the Problems of Philosophy, by Höffding 

P : Xiji, W. Jamos . 
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atoms , but that they are effluences of something more perfect 
and more divine 1 . 


a 


" Philosophy is concerned not with phenomena but with 
their meaning , not with facts but with values , not with what 
is but with what ought to be , not with means , but with ends . 2 
This view of the function of philosophy is pre - eminently 
true of Sankara s Advaita whose sole theme is the parama 
puruşārtha - the supreme end of life or value , viz : moksa or 
emancipation . In recent book 3 the contention that 
Śankara’s system is above all a philosophy of values has been 
advanced and maintained . It is pointed out that the traditional 
assessment of Sankara’s philosophy fails to do it full justice 
prooisely because 

because it has ignored " the great truth that 
Saņkara s is a philosophy of values primarily and not an 
existential system . He concerns himself with the problem of 
Appearances and reality only to bring out the value side of the 
universe . For him the truth of the universe is constituted by 
the value it possesses ” 4. Before showing how in Avaita the 
concepts of reality and values coincide as they must in a 
rigorous non - dual system , we shall elucidate to the extent 
required for our purposes , the highly controversial notion of 
value itself ; for , the determination of its exact significance is 
indispensable for interpreting the Advaitio reality in terms of 
valuo . 


Two basically different types of theories regarding value 
may be noticed , viz . , the idealistic and the realistics . Both 

1. Idea of God ; P. 421 , Pattison . 
2. Philosophy for our Times , P. 25 , C.E.M. Joad , 1940 . 
3. The Vedānta of Sankara , A metaphysics of value , Vol . I , 

R. P. Singh , Jaipur , 1949, 
4. Ibid , P. 11 . 
5. True , an out and out naturalistic philosophy may very well 

describe the whole of existence without referring to the concept 
of value at all . Indeed the sciences which are solely concerned 
with the determination of phenomenal facts and their inter 
relation cannot and do not concern themselves with values . 
The remarks in the text refer to those who recognize values 
as the chief objects of human concern . Cf. The philosophy 
of value , PP . 16-21 , H. Osborac , Cambridge. 1983 . 
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hold that value is a non - natural , unanalysable , quality . 
According to one of them it is a pure quality , while the other 
deems it a relational quality. The Idealistic theory of value 
maintains that it is a non - naturalistic relational quality , 
whereas for the realistic theory, value is a non - naturalistic and 
non - relational , i.e. , pure , quality , A typical champion of the 
realistic theory of value is Mr. G. E. Moore for whom " value , 
though not itself intrinsic, yet shares with intrinsic properties , 
the characteristic of depending solely on the intrinsic nature of 
wbat possesses it ." 1 It may be noticed , however , that Moore s 
position is not altogether free from ambiguity . For instance 
on the same page he remarks that predicates of value alone are 
non - intrinsic properties which share with intrinsic properties 
the characteristic of depending solely on the intrinsic nature of 
what possesses them . But he cannot see what distinguishes 
intrinsio properties from predicates of value 2. Perhaps , the 
recognition that the concept of value cannot make any sense 
without noting that all values are values for some evaluating 
mind may be the simple explanation of Moore s difficulty. The 
realists are obliged to postulate two irreducible concepts - one 
of value which is non - relational and the other , of the moral 
ought which is relative to a moral agent . Further , for the 
realists , the moral ought is synthetically entailed by value , i.e. , 
value is what a moral agent ought to maintain in being . 
Realism in this sense tends to picture the universe as a 
manifold of soattered existents each with its own index of value , 
irrespective of their relation to man . Leaving man out of the 
picture as they do , it is not surprising that for the realists , 
" value is a simple , indefinable, unanalysa ble object of thought," 
of whose concrete nature we have immediate non - sensuous 
perception , 3 

On the whole, the realists seem to agree that 
only mental states , or states of affairs which contain mental 
oong tituents, have intrinsic value. But actually , we have an 
immense diversity of intuitions of intrinsio value and of these 
the realistic theory is unable to furnish an explanation . It is 
inconceivable that there should be value judgements which are 

1. Philosophical studies , P. 273 , G. E. Moore, London , 1922 . 
2. Jbid . P. 274 . 
3 : The Philosophy of value, P. 66 . 
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not expressions of subjective responses on the part of tbe 
28808 sors of values . Therefore, the theory that values are 
objective qualities of things independent of the relations of 
valuebearers to valuing minds rests upon an alogical and non 
provable basis . 


In contrast, the idealistio theories acknowledge only one 
ultimate concept, viz . , oughtness , in terms of which value is 
defined . Oughtness is an underived factor in the structure of 
reality , in virtue of which somethings are said to be more 
fitting to exist or ought rather to exist than others . That is 
to say , where existence of things at all depends upon the 
voluntary action of a moral being , he is morally obliged to act 
in a way that will further the existance of the thing which is 
most fitting or ought most to exist . A valuable thing thus 
means that the thing ought to be valued , or actively desired to 
exist, by moral beings . 


This view involves , clearly , the recognition of a moral 
obligation . It is a non - natural relation between moral beings 
and the rest of existence and may be treated as a non - natural 
quality. Besides , to the idealistic theory man as a moral 
agent is central. The idealistio theory defines value in terms 
of right or ought ; 0.g. , " we call something good when the love 
relating to it is right ” . As already said, the notion of right 
or ought is ultimate, unanalysable , normative , and antecedent 
to particular mental processes 3 , 

Ultimate ethical norms are 
to be intuited immediately . 


Among value- philosophers who hold that value is indefinable 
is W. M. Urban for whom , “ value is not a quality of objects , 
Value is not a what at all, either quality or relation . It is a 

1. The Philosophy of value , P. 78 . 
2. Brentano , Qd. The Philosophy of value, H. Qsborne, P. 92 . 
3. Iş ought necessarily ultimate ? All propositions asserting an 

ought are but as pocies of prospositions asserting matters of 
fact, Ought becames a form of 18 : “ You ought not to do 
this " implies « in view of the consequences to you as far as 
can be foreseen into the future. " The pro blem of ought 
has been illuminatingly thrashed out in The Forms of value s 
PP. 130 ff . Hilliard . 
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that . Value is 

Value is never part of the nabure of anything ." 1 
Without defining it , he points out that to feel the qualities , the 
good , the true , etc. , is one thing ; but to judge : the object 
ought to be so , or is worthy to be so felt is another . The 
latter is value . Value is thus not an adjectival predicate . That 
a thing is valuable is no new quality of it . The value predicate 
corresponds to a notion we understand but not to a concept we 
can define. Following the lead of Urban , R. P. Singh also 
affirms 2 that value is an ultimate and underivable concept 
with which we understand the world . It is no more definable 
than are the concepte of being , existence , reality . But we 
cannot help feeling that this is a highly unsatisfactory position , 
It needlessly mystifies the significant concept of value . As for 
Urban s position regarding value , viz . , that it consists in the 
judgement , the object ought to to be so , it hardly makes sense . 
As D. Warren Fisher has pointed out : 3 " An object ought to be 
is meaningless . Objects do not , cannot , possess the obligation 
to be . They have no ear for an imperative . " We , therefore , 
deem it proper to turn to a class of value - philosophers for 
whom value is both intelligible and definable , and who are 
likely to help interpret Advaitic reality in terms of value . 


R. B. Perry in his latest work , 4 while recognising that 
value has no established sense , offers the following definition . 
A thing , anything , has value or is valuable in the original and 
generic sense when it is the object of an interest , any interest . 
Or , whatever is object of interest is ipso facto valuable . By 
interest is meant a train of events determined by expectation of 
its outcome . Münsterberg also recognizes that the word value 
is often used for the things desired ( i . e . in which we are 
interested ). He draws a distinction , however , between the 
relative and absolute values , the latter being such as are 
valuable in themselves , without reference to this or that 
individual or his wishes.5 But the concept of value can be 
1. The Journal of Philosophy, Psychology and Scientific 

methods , Vol. XIII , 1916 , P. 458 . 
2. The Vedanta of Sankara , P. 22 . 
3. J.P.P.S. Vol . XIV , P. 573 . 
4. Realms of values, PP . 2 , 3 ; Massachussets , 1954 . 
5. The Eternal values , PP . 26 ff. H. Münsterberg , London , 1911 , 
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still better elucidated in the light of a definition such as the 
following : Value is an affectivity occurring in the relational 
contexture determined by the reaction of an organism to a 
stimulus object , i Affectivity, in the definition , is a class of 
which the sole members are pleasantness, indifference, and 
unpleasantness . - Pleasantness , e.g. , denotes that quality 
attaching to experienced events in virtue of which they are 
reacted to as pleasant . This definition of value has the merit 
of bringing the concept down to the level of wide intelligibility , 
The salient points of this view of value may be noted . Every 
object in the universe according to this definition has value, 
( and not is value ) , actual or potential , for every organism 
capable of response to it . Again , all value is basically of one 
sort , viz . , affectivity. Thus , all instances 

instances of values are 
commensurable . A well - known distinction made regarding 
values as instrumental and terminal may be expressed , in the 
light of the definition given above , thus . An object is said to 
have terminal value when the affectivity determined by a 
reaction to it is for its own sake , i.e. , when the object is a last 
means to the end of affectivity . An object has instrumental 
value when the affectivity determined by a reaction to it is in 
reality for the sake of some consequent object proximate 
or remote . The positive end in all cases is the pleasure of the 
individual concerned and , as such , is beyond good and evil . 
But , is there not good pleasure and bad pleasure and shall it 
not be laid down that only good pleasure ought to be pursued ? 
If the distinction between the two is granted , would it not 
follow that pleasure is not the final end or value An 
important distinction has to be made in this connection . In 
itself , pleasantness or positive affectivity has nothing bad 
about it . It leads to no results 3 Except in rospěct of 

1. The Forms of value, P. 42 , A. L. Hilliard , New York , 1950 . 
To make value essentially a form of happiness or pleasure is not to 
make it no more than a psychological feeling of pleasure ; this 
latter , according to Advaita , is but a reflection of the whole reality 
which is bliss or bhūmă . Cf. Can there be ethics without metaphysics ? 
The I.P.C. 1952. , P. 130. T. M. P. Mahadevan . 

2. The Forms of Value , P.1 4 . 

3. Cf , All pleasure in itself is probably more or less good , but 
pleasures are not good in proportion to their intensity - Philosophical 
Essays, P. 56 , Bertrand Russel , 
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degrees of intensity , affectivities do not differ . But it is 
indisputable that the attendant circumstances of one pleasure 
may be better or worse than those of another , meaning they 
may lead in the sequel to further pleasure or displeasure . 1 
Bad pleasure , thus , refers only to objects or actions which lead 
to the specific pleasure in question . But the objects and 
events are means only , and pleasure alone is the end , here , as 
in all cases . 


2 


Value as defined above is relative ; it depends not only on 
the object or event of which value is predicated , but also on the 
individual for whom value exists . It may be remarked that 
value is always and only value for, so that if the reacting and 
evaluating individuals are removed from a given context , it 

1. Cf. BG . XVIII , 36-39 . 

2. The view of value above adumbrated is based on what is 
known as psychological hedonism . This is distinct from the ethical 
hedonism which contends that man ought to pursue pleasure as the 
sole or chief end . Psychological hedonism maintains that , as a matter 
of indisputable fact , human beings ( as well as other sentient beings ) 
pursue pleasure as their sole end . There is a universalistic or 
altruistic hedonism which asserts that it is primarily the pleasure of 
others which may and ought to be the end of conduct . But , with 
more scrupulous regard for facts, psychological hedonism , which 
may also be called egoistic hedonism , maintains that man can and 
does act only to the end of his own pleasure, Cf. Kumārila s remark ! 
Prayojanamanuddisya namandopipravartate. Epicurus , for instance , 
holding this view also taught that pleasures of the mind and of friend . 
ship are greater and of more value than bodily pleasures. Even 
martyrs are impelled by the desire for satisfying the impulse to 
secure some rare forms of pleasure . But vis - a - vis this theory , J. S. 
Mill remarks : It is better to be a human being dissatisfied than 
a pig satisfied ( Qd . in Joad s Philosophy for our Times P. 266 ) . The 
remark is not seriously meant , it would seem . The differences 
between a man and a pig are not confined to the former being dis 
satisfied and the latter being satisfied, so that a preference may be 
shown by the man for the state of the pig . To make it fairer and 
to the point, the choice must lie between a satisfied man and dis 
satisfied man , other things being equal . Dissatisfaction is not , ia 
itself, attractive . The prospect of perpetual dissatis action , perhaps 
may even make the status of the satisfied pig worthy of consideration . 
Vide The Forms of Value P. 262 . 
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1 


as 


will cease to have 

any 

value , In this sense , value may be 
regarded a tertiary quality as distinct from spatial 
properties which are primary and sensa which are secondary 
qualities 2. Further , the definition of value adopted above 
makes happiness not only identical with value , but with the 
highest form of value . All other time- honoured forms of value , 
such as truth , goodness , beauty become the last means to 
happiness , the highest form of value . As ordinarily understood , 
happiness implies a balance of pleasure over a considerable 
period of time. But in its highest and most enduring form , 
happiness implies non - dependence an any extraneous factors . 
The more an individual becomes sufficient unto himself, the more 
happy , the richer in values , he is bound to be . The means to 
such happiness consists , as Aristotle has pointed out , in the 
actualization of the potentialities of the individual concerned . 


With these general ideas of value for guidance , we may 
turn to the main question regarding Brahman ( saguna ) as the 
abode of value in general and all its varied forms. According to 
the definition that value is an object of interest , we shall show 
not only that Išvara is or ought to be an object of interest , 
but also that , in so for as any object has any interest at all , it 
owes to Isvara its power to excite that interest . Or , again , 
according to the second definition of value as an affectivity , 
we shall show that feelings of pleasure , eto. , point to Isvara as 
their final source and reality . 


An Advaitic definition of value is furnished by the Vedānta 
Paribhāṣā in the following words . That which , being known , 
is sought to be realized in one s experience is end or value 
yadavagatamsatsvavyttitayā isyate tatprayojanam 3. The same 
work proceeds to explain that this end is two fold . The first 
and foremost end is happiness or sukha and absence of 
unpleasantness, duḥkhābhāva ; the second is the means which 


1. It is the truth in the soul , the mental state of clearheaded 

ness , insight , etc. , that is the value. Mind and Deity , 

P. 211 ; John Laird , Allen and Unwin , 1941 . 
2. Reality and Value , P. 176. A. Campbell Garnett, Allen & 

Unwin , 1937 . 
3. VP . PP . 366-338 . 
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leads to the result chiefly desired , Or , in the terminology 
adopted above , the terminal end is always happiness and 
absence of unpleasantness , while the instrumental ends are 
objects or actions , which , directly or indirectly , bring about 
the final end . 1 Happiness also is chiefly of two kinds : ( i ) those 
forms of happiness which admit of higher and lower degrees 
and which , therefore , may be arranged in a scale of increasing 
quality , ( ii ) what is unsurpassable , absolute - sātiśayam , 
nirati sayamca . The happiness which admits of a more or less 
is the bliss of Brahman manifested in the mould of the internal 
organ , antahkarana, due to contact with objects , 2 whereas 
unsurpassable or absolute happiness is Brabman itself 3 


In sections ( ii ) to ( iv ) we showed that Brahman is 
essentially absolute existence , intelligence and bliss and that 
It vara is the same Brahman associated with the power of 
māyā . Further , it was pointed out that the terms sat , cit, 
ananda do not stand for three mutually distinct concepts ; 
rather , they indicate that nirguna Brahman cannot be lega 
than these . Nirguna Brahman is other than asat , acit , or 
anānanda . The reason for insisting on these negative forms of 
description is that , being a strictly non.dual reality, Brahman 
does not lend itself to conceptualization at all whereas Isvara 
or Brahman associated with māyā , and posited simultaneously 
with the Jiva or individual self , may be conceptualized . 
The significance of conceptualizing Brahman , i.e. , viewing it 
from the human end through the medium of māyā is that, then , 
Brahman appears as sat , cit and ānanda under optimum condi 
tions ( i.e. , when the contemplating mind is perfectly sättvic or 
pure ) . In other words , Is vara in Advaita is saccidānanda , 
essentially , despite his association with māyā . In so far as sat, 
cit and ananda are human concepts , they represent Is vara par 
excellence , while , as applied to nirguna Brahman , they should 
be understood symbolically only . Now we shall proceed to 
interpret the significance of these concepts in terms of 
value , 


1. Cf. Siddhantamuktavali , stanza 146 . 
2. etasyaivānandsyānyānibhūtáni mâtrámupajīvanti, BU . IV , 3 , 32 . 
. 3. Vijñānamānandam Brahma , BU . III , 9 , 28 ; Ādando Brahmeti 

vyajānát, TU. III, 6 . 
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The True : 


mana eva . 


In the Byhadāranyaka it is said : It is with the mind 
truly that one sees ...that one hears . Desire , imagination , 
doubt , faith , lack of faith , steadfastness , lack of steadfast 
ness , shame , meditation , fear - all this is truly mind - sarvain 

Sankara also frequently likens the world to the 
rope - snake , thus making it out that the world is superimposcd on 
Brahman that is pure consciousness and therefore is , in ( itself, 
false 2. These trends of thought in Advaita may suggest that 
Sankara s philosophy is an epistemological idealism - a view which 
will be reinforced by the drstisęstivāda 3 - the theory that to 
perceive is to create . But that the significance of the theroy 
of adhyāsa or superimposition is not exclusively epistemological 
will be evident if we ask what śankara intends to convey by it . 
: His point is that the world has no more independent truth than 
the rope - snake , and whatever truth it seems to have it owes 
to its substrate Brahman which is saccidānanda or , as he in 
siste times without number , nityas uddabuddhamuktasvabhāva . 4 
In other words , the adhyāsa theory points to an axiological 
approach to the problem of reality 48 well . This point is : well 
braught out by the definitions of falsity given by the 
Advaitasiddhi, all of which add up to the preposition that what 
is miithyā or false has the same locus as that of its own absolute 
negation . The world of facts , in other words, is an appearance 
through which shines the reality and truth of Brahman . 
When once Brahman is completely realized , as the rope is in 
the .088e . of..the rope - snake, like the snake , the world will 
have vanished . Then comes the realization that Brahman alane 
WA6 , is , and will be real and true . The Advaitin is interested 

1. 1 , 5 , 3 . 
2. Cf. The Adhyasabhasya . 
3. Vide Infra . 
4. ever pure , awake, free . 
5. brahmapramātiriktabadbyatve sath saltxepapratitrarbam , P. 20 , 

Cf, PP . 94 ; 160 , 182 and 195. 
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same as 


in the logical aspect of the rope - snake simile . 

The logical 
relation between the boake and the rope is the 
between the world and Brahman , It is not implied that 
just as the illusory snake may be ignored as harmless , the 
world and its values also may be neglected as useless . The 
world is not asat , viz . , that which nowhere appears existent , 
or imaginary ; it is only mithya . The sky flower or the 
horns of the hare are imaginary , but the rope - snaks is mithyi . 
The non - existent is asat , while the milhyi exists ; only it is 
liable to be sublated . But the point is whatever reality the 
world has is derived entirely from its substrate Brabman . 


In Advaita real sattva or existence is the same as reality 
and reality is identical with truth ?, Satyam and sattvain are 
the same . 

We have already noticed the difference in this 
regard obtaining in western philosophy There , we pointed 
out that true existence , like reality in western philosophy , is 
beyond contradictions and so is identical with it .. Thus 
Brahman is trikilābādhyam 4 , or the ultimate truth which 
knows no change . The full significance of this position may be 
brought out by a statement such as Gandhiji s 5 , Denial of 
God we have known ; denial of truth we have not . 

I hold not 
that God is Truth , but Truth is God . 


The point is that in Advaita the truth that is Brahman 
may be reached logically from the falsity of the world , which 
donsists in its liability to sublation or būdhyată . Even those 
who are not prepared to accept the intuitions of sruti regarding 
Brahman es unoontradicted reality or sat may logically satisfy 
themselves about the need for such a conception of the 
noumenal reality . For , if to be contradictory is to be false , 
1. kvacida pyupådhau sattvena pratiyamanatvånadhikarapatvam 

asattvam -- AS. PP . 50-51 . 
2. Cf. One cannot defend truth which is external to knowledge for 

knowledge which is external to reality . Reality is not outside 
truth . The identity of these three is necessary and funda 
mental. Essays on Truth and Reality. P. 113 ; Bradley , 

130 Ed . 
3. P. 232 , supra . 

4. AS , P. 50 . 
5. .Contemporary Indian Phily , P. 1 . 
6. L.O.C. 1937, The Empirical and Noumenal Trath in Sankara s 

Philosophy, P.T. Raju , 
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means 


then the categories of the phenomenal world like cause , 
substance , relations , etc. , are false , being contradictory ! 
But what is false implies something non - contradictory and true 
with reference to which the falsity of the false stands exposed ; 
for ,an illusion without a real basis , nirudhisthinabhrama , makes 
no sense . This real basis in Advaita is Brahman whose realiza 
tion exposes the falsity of the phenomenal world . Now , logically , 
morally and aesthetically , the world is experienced as imperfect. 
This 

we have glimpses of perfection in all these 
directions - the ideas of an uncontradicted , self - contained whole , 
or realized perfection , and of undisturbed restfulness. 
actually perceive the falsity , etc. , of the phenomenal world ? 
Rather , it is a conclusion drawn through manana or reflection 
upon temporal experiences guided by normative considerations . 
We critically look for self - consistency and endurance in 
phenomena . No idea of the world is found to be self - sufficient. 
All objects in it are seen to be self- discrepant and to tend to 
transcend themselves . Hence they are treated as unreal , for 
we have a natural intuition that the real or true must not 
contradict itself but be a self - consistent whole 


Do we 


2 


Thus when Brahman is said to be true in relation to the 
world what is meant is that it is the absolute criterion of 
reality or truth with reference to which phenomena must be 
judged to be more or less true . 3 The Advaitic view of perfect 
Truth as reality or Brahman implies that irreconcilable 
opposition between error and truth is unwarranted . A8 
Vivekānanda says 4 , man never progresses from error to truth , 
but from truth to truth , from lesser truth to higher truth.s 


1. Vide Infra . 
2. Cf, Ultimate reality is such that it does not contradict itself 

this is an absolute criterion also , for, in doubting it , we 

tacitly assume its validity . Appearance & Reality . 
3. Cf. BU . II , 1. 20 , asmadātmanah Sarvepranāh sarvelokah ... 

satyasyasatyamiti pränavaisatyam teşāmeşasātyam . 
4. Complete works , Vol. II , PP . 363-364. 
5. Cf. That the truth itself is one and whole and complet eand 

that all the thinking and all experience move within its recogni 
tion and subject to its manifold authority - this I haye never 
doubted ; The nature of trụth P , 178 , Joachim . 
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In other words , nothing is wholly true except the whole truth 
or Brahman ; isolated truths such as the Sciences embody are 
true only in the sense that they form part of the whole and 
implicate it . When isolated , they become false , i.e. , partial ; 
for, thus , they are deprived of aspects and relations which 
make them organic to the whole . 


are 


One important consequence of the Advaitic concept of 
truth , as primarily and fully saguna Brabman or Igvara and 
only derivatively applicable to phenomena is that there can be 
neither Truth , nor falsehood , unless there minds to 
apprehend them , This does not make truth altogether 
subjective ; for, it is not determined by the apprehending mind , 
but by the phenomena apprehended ? . But judgements of 
phenomena which are but isolated appearance of Isvara re 
present only partial truths which , as such , point beyond them . 
gelves to that whole of which they are appearances . 

Thus 
every partial truth may be said to demand of the cognitive 
subject an effort to complete it by including ipore and more of 
reality within the sphere of his cognitive activity . The 
systematic effort to do so is the cognitive discipline which 
passes in Advaita under the name of Jñānayoga . Besides , in 
so far as reality and truth are ultimately identical, cognitive 
activity may be deemed , at the same time , a valuational 
activity as well. For , the effort to comprehend more and more 
of reality is guided by the primary intuition that reality and 
truth are basically one. An important distinction must in this 
connection be made between truth that is instrumental and 
truth that is identioal with the terminal value of Brahmio 
bliss . What is called vsttijñāna or truth in the form of the 
mould of the internal organ determined according to the law of 
validity is always instrumental in Advaita Philosophy 3 The 

Cf. Philosophical Essays, P. 151 , B. Russel ; also Cf. There is 
no truth which is entirely true and no error which is totally false . 
AR. P. 362 . 

2. Cf. BSS . on I , 1 , 4. atoj Anam kartumakartumanyathava 
kartumaśakyam kevala vastutantramevatat. 

3. Strictly speaking truth is a property or characteristic of pramā 
as opposed to bhrama or illusion . Pramā is cognition whose object is 
both novel and unsublated - anadhigatābādhitārthavişayakajñanam ( VP . 
P. 15) But what is truth which characterizes pramā ? Four views may 
be distinguished ; ( i ) Truth consists in its practical utility - cr. 
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less inclusive or ephemeral vrttis are sublated by the more 
inclusive or enduring ones ! till the most inclusive , viz . , 
brahmäkārāvịtti is generated . It is the last means for attaining 
the supremo end or value , viz . , Brahman as sat identical with 
cit and ūnanda . When , therefore, truth or jñana ( pramā ) is 
deemed instrumental to the final end directly , what is meant is 
this final ortti which objectifies Brahman 2. Thus when it is 
affirmed “ That Indian Philosophy does not stop with the 
discovery of truth , but utilizes it for a higher end 3 there 
should be no mis take about the kind of truth that is meant - it 
is the vrtti jñāna alone that can be subordinated to the supreme 
goal of life , viz . , the realization of saccidānanda or Is vara 
who is non - different from the Absolute . Thus , the Brahma 
jijñāsā with which the Brahma sūtras open is inquiry into the 
nature of Brahman or Truth as end . In the light of this 
elucidation , it is philosophically sound that sūtras should open 
with a definition of lsvara , for only lśvara , posited simultane 
ously with māyā and jīva can properly become an object of 
brahmākārāvrtti . 4 As a result of the operation of this vrtti 
arthakriyāsamarthavastupradarsakam samyakjñanam or yataścărtha 
siddhistadsamyakjñānam - Nyäyabindu Ch . I , ( ii ) yatrayadastitatra 
tadanubhavab or tadvatitatprakārakānubhavab , i . e . what predicates 
of something a character owned by it . Tattvacintāmani Pratyakşa . 
( iii ) samvāda or harmony of experience is the mark of truth . This 
resembles the coherence theory of truth in western philosophy . ( iv ) For 
Advaita , truth of pramā consists in its non - contradictedness . This 
criterion holds good only in the sphere of phenomena ; for all 
phenomenal truths are sublated or transmuted by the knowledge or 
pramā of Isvara or saguna Brahman cf. devātmapratyayoyadvat 
pramāṇatvenakalpitah laukikamtādvadevedam pramāņam tvätmanis. 
cayāt BSS . P. 99. Vide The Six ways of knowing , D.M. Datta . 
1. Cf. The three - fold knowledge set forth in the BG. XVIII, 

20-22 . Sättvika refers to the most inclusive and tāmasa to the 

most exclusive type of cognition , 
2. Vide Infra . Cf. tattvajñānātniháreyasadhigamah . NS. I , 1 , 1 : 

tameva viditvātimſtyumeti . S U . VI , 15 . 
3. The Quest after Perfection , P. 27 ; Hiriyanna . 
4 . Remarks of Thibaut on this point , vide P. 92 may be seen 

to be wide of the mark Cf. Sankara on BS. III, 3 , 59 . 
satyakāmahsatyasamkalpahityevamădyā isvarapratipattipha 
lalälaksyate. BSS . P. 776 ; AS, P. 886 and Candrikū on it . 
SLS . III, P. 97. 
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and its subsequent spontaneous self-abolition , there remains 
the Absolute or nirguna Brahman beyond all possibilities of 
conceptualization , whence " the mind and words turn back 
baffled " --a point we shall elaborate later in its proper place . 


The Beautiful 


The place of beauty as a value has not been directly 
diacugsed by the thinkers of the Advaita school , but an Advaitio 
approach to the problem of beauty is feasible in view of the 
nature of Brahman as bliss 2. Now , beauty may be predicated 
of objects which occasion us pleasure for their own sakes 
immediately , and not because of their causal connections , real 
or imagined , to other valuable objects . Whatever delights us 
irrespective of consequential considerations is beautiful. 3 
Disinterested delight, according to Kant , is the feeling for the 
beautiful. There are objects which chase away all eagerness 
of temporary desires , subdue the egoistic will s proneness to 
self - assertion and possession , induce in the mind the contem 
pla tive mood , and bathe it in the calm joy which makes it 
oblivious of time itself . Such are recognized as beautiful. 
When Plato writes 4 that beauty alono among the forms is seen 
in the world of becoming as she really is , he is referring to this 
power it has in ampler measure than either truth or goodness 
to liberate the mind , however temporarily , from the grip of 
the egoistio will. What morality achieves through a prolonged 
discipline of negating the egostio claims of will, beauty achieves 
immediately , by inducing a temporary mood of disinterested . 

1. SLS . III , P. 105 . 
2. Hiriyanna writes ( vide Quest after Perfection PP . 31. ff ) that 

Indian Philosophers do not recognize the value of beauty , 
except for their use of similes of artistic values as in the SK . 
59. Some of the rhetoricians busied themselves with this 
question on the basis of the Upadişadic teachings. Cf. The 

Rasagangadhara . 
3. The Forms of Value, P. 276. Any material objeot which can 

give us pleasure in the simple contemplation of its out ward 
qualities without direct, definite , exertion of the intellect is 
in someway beautiful. Ruskin , Qd . Beauty and other forms 

of valuo, P. 22. Alexander . 
4. Phaodrus, P. 250 . 


. 
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The attitude appropriate towards beauty is perfectly 
expressed in the verse : Prakrtiin paśyati puruşah prekşakavada 
vasthitaḥ svasthaḥ , 

In Advaita Philosophy , however , the world of objects as 
well as the sentient individuals who contemplate it are only 
the objective and subjective self - formulations of causal 
Brahman or Isvara 2. The delight which aesthetic contemp 
lation engenders is , therefore , none other than the delight 
which is Brahman s very essence . Again , for Advaita , the 
world of objects and subjects has been specific ally held to be 
manifesatations of that ānanda which is Brahman . 3 Further , 
Brahman has been identified with rasa 4 which denotes in later 
theory , aesthetic delight whose differentia is disinterestedness 
or absence of all egoistic reference . 5 The significant point 
involved in the concept of rasa may be elucidated thus : The 
cultured man or the sahrdaya contemplates a work of art or 
* character in a drama ; by an exercise of imagination , he 
eschews the particularities or purely private upādhis which 
distinguish them from himself as spectator and thus partici 
pates in the universalized emotions embodied in them . This 
imaginative participation or commingling of emotions is 
experienced as aesthetic delight or rasa , which as seen above , 
is the essence of Brahman . 

Thus , traditionally , aesthetic 
delight has been esteemed as close kin to the delight that is 
Brahma- Brahmāsvādasahodara 7 . 

1. SK . 65 . 

2. sarvajnodeva ātmānameva ātmāntaratvenajagadrupena nir 
mimite ; tat șrstva tadevānuprāvisat , tadanupravis/yasacca tyacca 
bhavat , vijñānam cāvijñānamca ... yadidam kimca . TU . II, 6. Also 
vide Sankara s comm . on this - tābhyām copādhibh yām jnātſjne 
yajnanasabdärthädis arvasamvyavahärabhāg Brahma. 
3. TU . III , 6 . 

4. rasovaisah - TU . 11 , 7 , 
5 . Cf. " bhāvanāviseşamahimnāvigalitadugyantaramaniyatvādi 
bhi...nijasavarupānandenasaha gocariykriamānoratyädirevarasah . Rasa 
gangādbara , P.P. 21.22 . 

6. Cf. yesām kävyanusilapabhyasāvasatvis adibhūtemanomukure 
varnanīyatanmayībhavanayogyatāte bțdayasmvādabhājah sahțdayāh . 
Dhvanyalokalocana . P. 11 , Kāvyamala series, 1891 . 

7 . Sahityadarpana P. 72. S1 . 2. Bombay Edn . 1910. 
Cf. Sattyodrekadakhandasvaprakāsānandacinmyah 

Vedyāntaras/ pars as unyo Brahmāsvādasahodarah || 
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For our present purpose , the following points may be 
emphasized . Every object may be coritemplated disinterestedly 
and made the occasion of aesthetic enjoyment . Of course , ag 
a matter of empirical experience, the Advaitin recognizes 
ugliness in the world , but , with Alexander , he is inclined to 
treat it as a form of difficult beauty . In other words there 
is no object in the world which will fail to yield aesthetic 
pleasure , i.e. , appear beautiful, if contemplated with sufficient, 
enlightened , disinterestedness . It is the conflict of the egoistic 
will of the spectator and the will of the object ( whether in 
nature or in art ) that is experienced as ugliness or aesthetio 
unpleasantness . When the egoistic will is laid abide or the 
attitude becomes more and more objective , more and more 
aesthetic pleasure also becomes available . This explains how 
Iagos in art and toads , etc., in nature may be contemplated 
with aesthetic satisfaction by the enlightened art - oritio and 
naturalist . But objects more commonly recognized 
beautiful induce the contemplative, objective attitude in the 
spectator without his having consciously to exercise his 
imagination and will . As was said with reference to truth , 
for the Advaitin all examples of beauty are cases of the 
delegated beauty of the divine source of things . No object may 
be discarded by him as entirely bereft of the value of beauty . 
Or , in more technical language , variations of beauty in objects 
are due to the qualitative differences of the upādhis ( conditions 
of manifestations ) which body forth the divine essence . Also, 
the forms of beauty in the world of phenomena are instrumental 
to the realization of the supreme examplar and source of them 
all, namely Brahman himself . All finite forms of beauty may 
be regarded only as fragments or refleotions of the full -orbed 
beauty that is God , so that , as with truths , beautiful objects 
also must be treated as means to reach him by following the 
hints and suggestions they throw out . Thus, the famous words 
of the Gitā 2 may be understood in a non -traditional way as 
proclaiming God , the mighty , ancient , poet and the world as 
his work of art , produced effortlessly 3 , in a spirit of play 4 . 

1 . Beauty and other forms of Value, p . 164 . 
2. VIII , 9. kavimpuranamruslasitaramañoraniyamsamanusmare . 

, dyah , etc. 
3 . BU . II , 4 , 10. BSS , 1 , 1 , 3 . 4. S. B. II , 1 , 33 . 
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The interpretation of the world as a work of art has certain 
advantages when we turn to the consideration of the problem 
of evil , physical , moral and aesthetic . 


In yet another way , the world may be treated from an 
aesthetic point of view . The declaration in the Brhadāraṇ 
yaka 1 - People see his pleasuro - ground , Him no one sees at 
all – is suggestive of an aesthetic solution of the problem of 
the relation between Brahman and the world ; these words need 
not be taken exclusively as referring to the relation between 
the self and the dream state . The world which is the self 
manifestation of God is a wonderful garden in whose charm and 
beauty the spectators get lost , completely oblivious of him 
whose glory it proclaims. On the other hand , the objects of the 
world severally or in group may very well serve to guide the 
susceptible mind to the experience of the transcendent glory 
and bliss which is God . To the seeker after God , or mumuksu 
the entire world in its aspect of beauty is meant to serve as an 
upalaksand or index of God , as a dhvani or suggestion , whose 
reference is God 2. But, as a matter of fact, the fair visage 
of beauty revealed in phenomena tends to arrest spiritual 
evolution by inducing premature self - satisfaction . Hence the 
warning in the Isopanişad followed by the petition to discover 
the divine essence disguised in beauty. 


3 


The Holy 


A writer in the Hibbert Journal 4 points out that R. Otto 
has discovered in his book , The Idea of the Holy , a new value, 
viz . , holiness , the specific religious value . “ Holiness, the holy, 
is a category of interpretation and val a tion peculiar to the 
sphere of religion . " . Otto proposes the torm numinous to 
denote the value of holiness which is not exhausted by the 


1 . arammamasya paśyanti natam pasyanti kag / cana , 1V , 3 , 14 . 
2 . Cf, The Parable of Sri Ramakrishna ; 
3 . Hiranmayena påtrena satyasyäpihitam mukham : tattvam 

pāsannapävpnu satyadharm ya dretaye ; IU . 15 ; 
4. Vol . XXVIII, 1929–30 , PP . 493 ff; 
5 . The Idea of the Holy, P. 5 , B. T. , 1926 ; 
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concept of goodness . Being an ultimate category , it is not 
capable of definition in terms of simpler concepts , but it may 
be evoked by a consideration of the experience of the Holy set 
forth in religious literature 1. Among the elements consti 
tuting the numinous may be mentioned the following :-( i ) The 
creaturely feeling and the sense of dependence consequent on 
experiencing the numen as e . g . Arjuna felt during the vision 
of the Višvarūpa in the 11th chapter of the Gitā ( ii ) The 
mysterium tremendum consisting of the elements of awfulness, 
over - poweringness or majestas and the sense of the wholly 
other , ( iii ) The sense of fascination . On the rational side of 
this non - rational element of fascination may be noted love , 
mercy , pity and comfort raised to the highest conceivable 
degree . 2 Further , Otto adds that the experience of the value 
of the holy is invariably accompanied by moral self - depreciation 
on the part of the experiencer which he may express thus : Thou 
alone art holy . He affirms 3 that the consciousness of moral 
delinquency is & condition for feeling the duminous value . 
Whatever may be the truth of the last assertion , in the light 
of the remarks made above , it can be demonstrated that the 
" holy as a category of value finds a prominent place in the 
Vadāntic conception of Brahman . In the Rgveda itself, the 
unique majesty of the divine wbose greatness is proclaimed by 
the snowy Himalayas 4 was recognized and trumpeted in 
various forms. Thus it is said that the great divinity of all 
the Gods is one . mahaddevānām asuratvamekam . S In several 
passages in the Upanişads, the awe - inspiring obaraoter of the 
divine is stressed : .e . g . " Through fear of Him the Wind doth 
blow , Through fear of Him the sun doth rise ; Through fear of 
Him both Agni and Indra And Death as fifth 
along " 6. Again the Katha declares ? ; 

He for whom the priesthood and the nobility 
Both are as food , And Death is a sauce 

Who really knows where He is ? 
No passage brings out the majesty and sublimity of the divine 
better , perhaps , than the description in the Brhadaranyaka 8 
1 . Op. Cit . P. 7 ; 

5. Ibid ; P. III , 55 , 1 
2 . Ibid ; P. 31 ; 

6. TU . II , 8 , VI , 3 ; 
3. Ibid , P , 55 , 

7. II , 25 ; Cf. also VI , 2 . 
4. Rg. V. 10 ; 121 ; 4 ; 1 ; 8. III, 8 , 9 , and 10 . 
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of the cosmic order in which the divine expresses itself. 
" Verily , O Gārgi , at the command of that Imperishable the 
sun and the moon stand apart ... the earth and the sky , the 
moments , hours , the days , the nights and the years stand 
a part. Verily , O Gārgi , at the command of that Imperisbable 
some rivers flow from the snowy mountains to the east , others 

the west , in whatever direction each flows. Verily , O 
Gārgi , he who departs from this world without knowing that 
Imperishable is pitiable . " 


The complete otherness and transcendence of the divine 
is brought out in expressions like akşarāt paratah parah Higher 
than the high imperishable . 


The sense of overpoweringness or majesty of the divine 
is best illustrated with reference to that theophany of 
terrific grandeur which seeks to give a feeling of the un 
approachable essence of the divine ? , unfolded in the 11th 
chapter of the Gītā . The whole universe , moving and un 
moving , was seen solely lodged in the divine form , whose glory 
was such as though a thousand suns rose all at once in the 
heavens . As many currents of rivers flow to meet the sea , 
so these warriors of the world pass into His blazing mouths ." 
Upon beholding the vision Arjuna is smitten with amazement ; 
with hair standing on end , he bowed his head and with clasped 
hands spoke to God . 3 The combination of the sense of 
fascination and awe is expressed thus : Beholding this form 
never seen before I am thrilled ; at the same time , my mind 
įs gripped with fear- let me look on they familiar figure. 
Arjuna s petition to comprehend the incomprehensible remains , 
of course , unfulfilled , but the Deity s love , mercy , .pity find 
vent in the comforting assurance : He who does what he 
does for Me alone , who is given over to Me , who is devoted 
to Me , void of attachment , without hatred , to any born being , 
O son of Pānu . comes to Me , 4. 


1 . 
2 . 
3 . 
4 . 


MU . III , 2 ; Cf. BG . XV , 18 ; 
The Idea of the Holy , P. 191 ; 
BG . XI, 7 , 12 , 28 , 14 ; 
BG . XI , 45 , 46 , 31 , 55 ; 
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Examples could be multiplied to illustrate the separato 
elements of the value of the numinous present in Brahman or 
Vedāntic Igvara , The Kena represeuts him as a wondetfu ) 
Being , yakşa , as also the Bhagavad Gītā 1. The senge of 
dependence , helplessness , of an urgent need for succour such 
as overwhelmed Arjuna 2 is certainly a sine qua non of the 
experience , of the numen in the divine Being ; but , whether a 
sense of moral delinquency is also necessary , 

Otto asserte 
in the light of Biblical examples , may be doubted 3 . The 
essence of the numen as revealed in the Vedāntic Literature is 
the apprehension of utter transcendence of the Deity in 
relation to all phenomena . Hence the expressions such as in 
the Katha repeated in the Mundaka : The sun shines not there , 
nor the moon and stars ; These lightnings shine not , much 
lose this fire , After Him , as He shines , doth everything shine , 
The whole world is illumined with His light.4 Perhaps 

most eloquent description in the whole range of this 
literature is the Taittiriya text : Where from words furti 
baok together with the mind , not having attaindi . 
course , in the Advaita Philosophy whose foundation in 
crown is the sense of absolute identity between the self of 
man and the self of the universe , the negativo sense of 
delinquenoy and creatureliness can at best be only temporary 
and unreal. Nonetheless , the holy as a category of value as 
Otto expounds it is most indubitably felt and expressed in 
regwyd to the divine Being as the illustrations cited abova 
amply demonstrate . 

The Good 


5 


The Good is the most comprehensive value in Advaita and , 
te boh , it is identified with Brahman as śānta and šiva , 
Just the truth or Sat has beon . In fact the term sat denotes 
not mörety the true but also the good . But a distinotion 

1 . KeU HI, 7 : BG , II , 29 , 
2 . Ibid , II, 7 

Kārpanyadoşopahatasvabhāvah , dharmadám 
müdhacetāb ; 
3. Cf. St. Luko VII . 1-10 ; The idea of the Holy , PP . 58 ff: 

KU . V , 15, MuU , IV, 10 ; 
5. TU IT, 4 & 9. 
6. Mu . 7 , S antam s ivam advaitam caturtham manyante , 
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between the true and the good may be drawn . The concept of 
the good is wider than that of the true ; the supreme good is 

For 
not mere sat or truth , but Brahman as saccidānanda . I 
instance , among the four puruşārthas or ends of life , viz . , 
dharma , the moral good , artha , the economic good , kāma the 
Psychological good and mokşa , the spiritual good , the last is 
supreme ; and as such , it has been identified , not with sat only . 
but with Brahman , the unity of sat , cit and ānanda . 2 of these 
four values , it is obvious that wealth and love , artha and 
kāma , cannot be ultimate ends or values being neither sure , 
anaikāntika , nor stable , anatyantika 3 . Dharma and moksa 
the moral good and the spiritual good are in a different cla88. 
In his commentary on the Nyāya Sūtra . I , 1 , 2 , Vätsyāyana 
represents dharma or merit born of right conduct as a means 
to a higher form of good . The instrumental status of dharma 
was also recognized by Kumārila for whom it is a means to 
procure svarga . But Prabhākara and his followers sought 
to raise dharma to the status of a final end by insisting that 
yedic injunctions should be carried out in utter disregard of their 
fruits . The sense of duty induced by the niyoga alone should 
suffice to enforce obedience to the vedic imperative. Thus they 
upheld the idea of duty for duty s sake , though the scope of 

1 . Cf. The Plantonic concept of the Good , i.e. , the Idea of the 
Good which is to the world of concepts what its offspring the sun is 
to the sensible world . The Good is not itself Being or Truth , but the 
transcendent source of both - Plato . P. 58. A. E. Taylor, London , 
1908. When Bradley , ( Appearance and Reality , P. 411 ) writes that 
the Good is not the whole and the whole as such is not the Good , he 
is positing a finite will over against the totality which may contain 
features unmeaning and painful to such a will. But where the destiny 
of the individual is to realize in itself the divine unity which alone is 
ultimately true and good the whole must needs be the Good in which 
one can rest with contontment . 

2. BSS . I , 1 , 4 , P. 82 & 74 ; also , vide Quest after Perfection , 
P. 27 . 

3. Kama = Love for finite things ; even when directed to Atman , 
it is obviously instrumental . 

4 . Dharma for the Pūrva Mināmsā of both the Bhâțțas and 
Prabhākaras is the right accomplishment of the Vedic imperatives 
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duty was confined to that of vedic injuctions 1. But in their 
zeal , Prābhākaras ignore the plain fact that , however dis 
interested human activity may be , its total divorce from all 
forms of satisfaction of the agent is impractical . In a word , 
it is not feasible to ignore the basic truth of psychological 
hedonism . Action divorced from purpose , 

which implies 
fulfilment of desire , is impossible ; then it becomes sheer 
drudgery 2. Therefore , even the moral good or dharma has to 
be subordinated to a more comprehensive good , wbicb , unlike 
svarga , is not ephemeral, but eternal and absolute . 3 
This supreme good in Advaita is mokşi conceived as identical 
with Brahman or saccidānanda . In its instrumental character 
dharma is held to promote the purity of the mind which 
conditions the achievement of mokşa . 


A detailed account of the good in Advaita , viz . , 
moksa is not undertaken at this stage ; 

for that 
is the theme of this entire thesis and its full 

full picture 
will emerge in the course of this work . 

But how saguņa 
Brahman or God is the good from the human end may be 
indicated here . Good and evil , as categories of moral life , 
are a condition of ethical endeavour . Good is the tendency 

1. Cf. Kant s view of the categorical imperative in its final 
form : Act so that you use humanity in your own person as well as 
in any other always as an end , and never as a means only . - The 
misinterpretation of man , P. 22 , Paul Roubiczek , 1949 . 
i 2.vibitasyakaranakaranayorduḥkhamätraphalatvat - Sankarā s 
Introduction to the B.G. III , 1 . 

3. Cf. praninām sākşadabhyudayanitsreyasaheturyabsadharma 
Sankara s introduction to the Gita Bhaşya . This of course implies 
that dharma is a means not only to moksa but also to abhyudaya or 
worldly prosperity 
Cf. Trdhvabāhurviraumyeşa nacakascicchipotimām 

Dharmādarthascakämasca sadharmah kim na sevyate | 
As a means to moksa , dharma produces purity of [ Ma.Bh. XVIII, 
5 , 62 ] mind or cittasuddhih . 

4. There is an important sense in which dharma is regarded as 
equal to rta or cosmic order. What sustains this order is identical 
with satya . Cf. BU , I , 4 , 14 ; II , 5 , 11 ; tasmat dharmāt param 
násti- yovai sa dharma satyam vaitat , etc. But the Advaitic Good 
in its wholeness is more than dharma ; Cf. KU , II , 14manyatra 
dharmādanyafrādharmāt, etc. 
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towards unification and evil the proneness to division and 
conflict. As 

observed in regard to error and truth , 
ugliness and beauty , 80 evil and good also are not utter 
contradictories . Rather , their opposition is the effective 
means of producing higher grades of good . As all oppositions, 
this ethical opposition also belongs to the realm of 
appearances ; it implies the failure to manifest the harmonious 
nature of the divine who is the good beyond all partial goods 
and evils 1 and who is immanent in all moral agents . 

The 
so - called evil is what is ever becoming good . 2 Keats made 
the celebrated remark that this world is a vale of soul 
making , at the same time rejeo ting the possimistic notion 
that it is a yale of tears 3 . His point was that pain and 
trouble essential for the evolution of a mature soul . 
Understanding the word soul to mean mind ( as Bosapquet 
doos ), the Advaitin will , fully endorse this statement . He 
seen in ,evils of all kinds nothing but the ineluctable conditions 
for the progressive refinement and development of the mind , 
the instrument of spiritual apprehension . 4 The process of 
oggverting evil into good is the same as affirming in one s own 
life the infinite will of God present as antaryāmin . It implies 
the abjuration of the private will , or , in the language of the 
Gita , its sacrifice in the will of God - a process of converting 
the ego - centric life of the moral agent into a theo - centri o 

1. KU . II , 14 . 

2. Cf. The article on the Vedantic Good ; Mind , Vol . XXIV , 
P. Narasimba . Cf. Also Russel s remarks in Philosophical essaya , 
PP . 12-16 . He quotez Spinoza : - " By reality and perfection I mean 
the same thing " , and Abt Vogler : “ The evil is null , is nought, is 
silence, implying sound ” , and remarks that all this seems like spesial 
pleading. Pain , hatred , envy do exist . Nor is the Buddhist view 
that all existence is evil right Both these are extrome views and 
equally wrong . The Advaitin does not deny the phenomenali reality 
ofjevit, neither does he suspend judgement as Russel prescribes. He 
affirms that it is feasible to transcend the evils and goods of life 
and makes it his life s business to do so. 

3. The value and destiny of the Individual Sesond -sorios , 
Lecture ILI, B. Bosanquet, 

4. Cf. drøyate ivagryayābuddbyäsūkşmayā. KU . IFI , 12. Cf. 
Evil is a condition of good , not a mere necessary accompaniment of 
it - Ideals of Religion P. 267. A. C. Bradley , Gifford Lectures, 1907 . 
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The private will is basically divisive ; it is a separatist 
force , while in its denial is automatically manifested the divine 
force of harmony , unity , and continuity . The effort thus to 
Hift the lower mind with the higher mind 2 is a solution , at 
best , only of the moral problem . The question of the evil in 
nature - nature red in tooth and claw - remains . The Advaitin 
would face it with the stoio spirit inculcated by the Gītā , 3 
for he recognizes in all sorrows of life the will of God - and 
that is to get rid of them * . The Vedāntic ethics consist in 
training an individual involved in the dualities of life to rise to 
a state of monistic realiza tion : The Advaitin s duty is to 
assert more and more the God in him , his real self, as suggested 
by the sense of universal kinship and unity of spirit . The 
praotical ideal of the Vedāntic ethic is the divine solidaridy 
of the world - life as a fact of one s immediate conseiousness 5 
With this end unfalteringly kept in view , the Advaitin stressos 
hja dution leaving the rights to take care of themselves . 
The idea of rights implies their enforcement against opposition 
apd denial. The Vedāntic ideal implies , rather , the denial of 
the self -willy true ahims and this coincides with the ethics 
proached by higher . Christianity: Man is regarded in the 
Vedāntio discipline as an evolving spiritual unit , realizing his 
ultimate self through countless pseudo - selves . The difference 
between the . Vedāntic and the Christian , ethics is metaphysioal. 
Tattvamgai, the identity of the human self and the divine Being 
and therefore , of, all selves, is the fountain -head of the 
Vedāntio ethics ; the sense of the fatherhood of God and the 
brotherhood of man is that of Christianity . As a transitional 
idea , the fatherhood of God as well as his motherbood is 
1. Ibid .: P. 220rdo de evil with the whole self , to will it 

aways nehmerely to know it awYg is . to be religious , Cf. 

alap the BC . IV., 27. , 
2 BC.VE , S. 

3. Ibid ; II , 14 , 15.; 
4. Cf. Ideals of Religion P: 267 : and Gandbi s comment on 

the Balkan Elanthquake of 1934. Bradley exclaimsi ho few 

can do itha, take Alle Sorrow as God s will . 
5. Hence the command to work for the welfare of the world , 

lokasapp grahal. Cf. BG . UI , 20 . 
6. Cf. Gandhiji s reaction to H. G. Wellsfar-formulation of the 

universalutate of man .. 
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acceptable to the Advaitin 1 In all cases of doubt and 
conflict between wills , the ought for the Advaitin is self 
denial which is negative only in form , its implication being 
highly affirmative ; for this involves the extension of the limits 
of his interests , and the inclusion of a greater stretch of 
reality within them 2 . The moral rule for the Advaitin is : 
begin to act as if you have already realized unity , or a tone 
ment with God 3. This implies the slaying at every step of 
kām , self -will , whose affirmation posits differences. There 
fore, kama has been declared to be the foe of the higher life 
leading to spiritual unity 4. To reach this unity is to go 
beyond all forms of empirical good and evil , beyond truth 
und error , beauty and ugliness 5. When we study the nature 
of the mukta or the emancipated Self , we shall show that the 
status of being beyond good and evil does not imply moral 
indifference or any sort of antinomianism . 


. 


Religion is the apprehension of the Divine sub specie valoris , 
as the Being who is felt to be supremely satisfying and good , 
the Being who satisfies the profoundest desires of the human 
heart . For Bradley inclusiveness or internal coherence as a 
necessary feature of his Absolute is a purely logical principle 
which he erects into a metaphysical principle of perfection . 
That reality satisfies one s whole being is only an assumption , 
an act of faith , for Bradley 6. But the Advaitin takes his 
stand on the realized identity of Brahman and Ātman and 
makes no assumption in this respect: ? . God is the supreme 
value demanded by the needs of man s mind - its inherent 
craving for truth , beauty , and goodness . These values are in 

1. BG . IX , 17 . 
2. Cf, ayamnijah paroveti gañana lagbucetasäm | 

udaracaritānāmtu vasudhaivakutumbakam || 
Eluttaccha, a mālāyalam Poet , prays : May I never assert 
the egoistic sense of : I ; or if I do , let me feel that I am 

the whole . Harināmakirttana . 
3. Cf. sarvatraiva hi adhyatmasāstre kſtārthalakşananiyani 

tânyeva sadbananyupadisyante , yainasādhyatvāt -Gita Bhāsya 

of Sankara on II , 55 ; 
4. BG . III , 37 . 

5. BU . IV . 4 , 22 & 23 . 
6. AR . pp . 159.ff. 
7. The Vedanta of Saskara ; p . 77 , R. P. Singh . 
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fact the visions of God which the mind of man obtains in its 
varied approaches to reality . Religion for the Advaitin is 
not : merely a faith in the conservation of values , but 
realized and realiza ble fact in the life of man . For Kant 
religion is the recognition of 

duties 

divine 
commands 2 and his proof for the reality of God is stated 
thus : There is a God , for there is a categorical imperative of 
duty before which all knees do bow 3 . But in such a view of 
the matter no room for any metaphysical elements remains. 
Nor can religion be a form of knowledge , a relation between å 
subject and an objeot 4 . Religion must be understood as 
realization of God as the value of all values , the supreme 
Good , which is identical wi h bhūmā or infinite bliss , besides 
being the non - dual peace which passeth understanding . S 


as 


It may be remarked that the holy need not be regarded 

fourth value , coordinate with truth , beauty , and 
goodness ; rather , it may be conceived as “ the common plaem 
from which the others are differentiated and derived , their 
common fons et origo . " 6 The holy , the characteristic religious 
value , is the richest and most inclusive of all the human values , 
The traditional triad of values may be treated as exhausting the 
entire province of psychio activity , with its cognitive , conative , 
and emotive compliments ? . Each type of value experience 
is , so far as it goes , a valid way of approach to the religious 
experience of God . The three human values of truth , beauty , 
and goodness when elevated to the plane of the Divine , become 
saored or holy . They are parallel lines that meet in God . 
Raised to their highest power , these values come to partako 


1. cf. God and Evil , p . 235 , Joad . 
2. The critique of practical reason . 
3. Opus Postumum , p . 197 Kant. 
4. cf. We must affirm that religion , so for as it is truth is 

identical with philosophy , or , as can also be said , that 
philosophy is the true religion . When religion does not 
dissolve into philosophy. it reveals itself as effective error. 

Croce, Logic , ET. pp . 439-447 . 
5. .CU..VII, 23 , MU , 7 
6. Hibbert Journal Vol XXVIII, pp . 493.ff. 
7. Ethics p . 72. A. C. Ewing , London , 1953 , 
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of the numinous quality ; they become intrinsic elernents in 
holipers Each value emanates from God and partakes of his 
zature - hence its value character. The pleasure its contempla 
tion and possession yields is no mere feeling of the moment, 
e mundane excitement which accentuates the feverish pansion 
for further excitements, but the tranquillising , impersonalising , 
divinisiog, joy , that is God s essence . Considered as the 
unity and fusion of the true , the beautiful and the good ,, 
saccidananda or God in Advaita is the highest good or wolesa 
itself, Of God or the real Self of man alone dan it be said , 
not that He has value , but that He is value , for here there ia 
no finite self enjoying God as an objeet . He is over the 
suprem , subjeot , and being eternal, conscious bliss , is oke 
end - value whose echoes and reflections make huwan valen 
valuable ? , All through the growth and evolution of the mind , 
it was the emperical self that , through the discipline orttailed 
by the cultivation of values , strove to triumph over the world 
of distractions and reach the summit of all valires, viz ., God . 
There the individuating medium of the finite mind disappears, 
and the highest value or God is attained 3. Thus is reached 
the summum bonum or emancipation of the individual. 


1 . cf. átmanastakymaya sarvam priyam bhavati BU . II , 4 , 5 

pajätukimah kāmânão upabhogena yan yati 

bavigakſsnavaartmeva bhūya cvāthivardhate Madu 1 
2. BU . III , 6 , 23 
3. MuU . III , 1 , 1-3 


IX . Rāmānuja s concept of Brahman . 


With a view to throw into relief the Advaitic concept of 
Brahman , we propose to bring together in this and the follow 
ing sections the salient features of the Visistadvaitic and 
Dvaitic concepts of the Suprenie Reality . In the course of this 
brief survey we shall make but occasional references to relevant 
points held by certain other schools of Vedanta also , since 
limitations of space forbid a more detailed exposition of the 


same . 


Ramānuja interprets the Brahmasītras in the light of 
the now lost vrtti of Bodhāyana , the Pāñcaratra Agamas , and 
the devotional literature of the Alvars . 1 Unlike Sankara , he 
does not make any distinction between Brahman with 
attributes and the same without them . Therefore he ignores 
the conceptions of a svarūpalakṣaṇa and taţasthalaksana of 
Brahman . Janmadyasya yatah , 2 thus , is the only definition of 
Brahman or God in the Visiştādvaita system of Rāmānuja . Ho 
believes that Brahman is the sovereign Lord , the repository of 
auspicious qualities like omniscience , bliss , truthful volitions, 
omnipotence , supremo mercy , and , of course , he is the cause 
of the origination , sustentation , and retraction of the world . 3 
Whereas in Advaita satyam jnanām anantam 4 constitutes the 
essential definition of Brahman , Rāmānuja explains it as 
follows. Satyam denotes that Brahman alone has uncondi 
tional existence - nirupādhikasattāyogi.s and marks him off 
from matter , acit , which is mutable , and from individuals , cit 
associated with matter . These latter are subject to real 
changes of states and so cannot be said to own unconditional 
existence. Jñānain denotes the eternally constant knowledge 
nature of the Lord - nityāsamkucita - jxanaikā kāra , and thus it 
marks off the liberated souls whose cognitions were for some 
timo subject to contraction . 

Ananta denotes the freedom of 
Brabman from the limitations of space , time and objects , 
Since ; however, Brahman has qualities his infinitude refers both 

1. Rāmānuja bbasya - P. 1 , Benares , 1915 ; HIP . Vol . III , P , 105 
2. BS . 1. 1 , 2 

3. RB . on I , 1 , 2 
4. “T. II , ? i . 

5 , RB . p . 92 . 
MUKTI- 37 
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to his substance and qualities . ! Only sāstru can reveal this 
Brahman , and not any other means of cognition . The fact 
that Brahman pervades all space and time does not mean that 
his is the only reality or that he is identical with world - reality , 
all else being false . The Śrutaprakāsikā 2 points out that 
what is implied is that there is no measure with which the Lord 
may be limited by any spatial relation . But Venkatanātha 
interprets all - pervasiveness to signify the absence of any limit 
to the qualities of Brahman . 3 


Brahman or Isvarah is Lord over all , is the whole , Sesi , of 
which all others are parts , is to be adored by means of all acts , 
is the awarder of their fruits , and is the ground of all . Every 
thing save himself and his self - cognition constitutes his body . 4 
In the ultimate reality of God there is determination , limita . 
tion , difference , held together and harmonized . In other 
words , Brahman has internal differences unlike the Advaitio 
Brahman which eschews svagatabheda as well . Rāmānuja s 
Brahman is a synthetic whole with souls and matter , cit and 
acit , as his adjectives , 5 Souls and matter are thus compre 
hended within the unity of the Lord and are related to him as 
attributes to a substance , parts to a whole or body to a soul 
which animates 

Again they have been described as 
prakāras or modes , sesa or accessories , niyāmya or 

the 
controlled , 7 while God is what has modes , the prakārin , 
the controller , niyantā , and the principal , seşin . 


it . 6 


The relation between God and the rest of the world , 
animate and inanimate , is best brought out by the analogy of 
soul and the body it animates . Rāmānuja defines a body as 
1 . Sagunatvāt svarūpasya svarupena svagunaiścā nantyam - RB . 

P. 92 
2 . On RB . on I , 1 , 2 , Qd. HIP. Vol. III , p . 157 
3 . Nyāyasiddhāñjada - iyadgunaka iti paricchedarahitah - Qd. 

Ibid . 
4 . Yatindramatadipika IX , i. 
5. Cidacid vastusarįratay, Brahmahiva tatprakāram II , 1 , 15 

RB . p . 312 . 
6 . Jagacchariri İsyarah - YMD . IX . 13 . 
7 . niyāmyatvam - tatsamkalapadbinasattā sthiti pravſttika tvam 

Vedāntadeśika , Qd . IP . ii . p . 684 
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that which may , as a whole , be held fast and prevented from 
falling by the volitional efforts of spirit . The body has only 
a derivative being . Its movements are subject to the will of 
the soul . So does the world derivo its being from God and is 
subject to his will . A distinction may be made in this 
connection . The living individuals or Jivas constitute the 
inner body of God , while the inanimate world or acit is his 
outer body . 2 The unity of the world is accounted for by the 
suprme spirit which organically unifies the plurality of spirits 
and matter . While the three elements of reality , bhokta , the 
individual soul, bhogya , matter , and prerità , God , are distinct 
from one another due to natural differences or svarūpabheda , 
they form a unity due to their mutual relations as modes and 
substance , prakāra and prakārin . 3 The unity of the three 
elements implies only their inseparability or aprathaksiddhi . 


The relation between God and the other two elements of 
reality has been further elucidated by Rāmānuja in the light of 
the upanişadic concept of the antaryāmin or the inner ruler. 4 
The Lord is present in all worlds , all beings , all divinities , all 
vedas , all sacrifices , as their inner self and rules them all 5 . 


earth , & c . 6 


The causality associated with Brahman in the Visiştā 
dvaita brings out the equal reality of the world and Brahman , 
the effect and cause . As cause , Brahman is characterized 
by a body consisting of cit and acit in their subtle state , when 
they cannot be properly referred to as earth , water , & o . 
As effect, the same Brahman is okaracterized by cit and 
acit in their gross or evolved state of elements such as 

The conscious and unconscious elements of the 
Universe coexist with God , but , still , they owe their reality 
to him and are sustained by him . Though God is immanent in 
cit and acit , he is not immanent only ; for, then , he would have 
1. yasya cetanasya yaddravyam sarvatmanā dhārayitumsakyam 

tat tasya sariram - Qd . HIP . Vol . III , p . 298 FN . 4 . 
2. IP . ii , p . 685 . 
3 . bhoktābhogyampreritāramca matväsarvamproktamtrividham 

Brahmametad - SU . I , 12. 
4. BU . III , 1 , 3-23. 
5. RB.I , 2,19 ; cf. BG . XV , 15 . 
6 . RB . II . 1 , 15 , pp . 312-313 . 
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a 


causes 


been wholly dissipated into the many 

God is also 
transcendent spirit . God is a person , and not a mere totality 
of other persons. As qualified by cit and acit in their subtlo 
state , God is not only the material cause of the world , 2 but , 
also , at the same time , the efficient cause , a unique feature of 
Brahman alone . 3 The body of God is the material cause and 
his soul the efficient cause ; thus it is that God is said to be the 
meterial and efficient 

of the world in one 4 . The 
Yatīndramatadipiki adds 5 that Brahman is , moreover, the 
cooperant cause also , sahakārikūrananca . 

The fact that cit and acit constitute the body of God does 
not entail his participation in the impurities of that body , viz . , 
the evils and sufferings associated with cit and acit . Commenting 
on the Brahma Sūtra II , 1 , 14 , 

Rāmānuja says that what 
necessitates sufferings is not mere embodiedness, but the 
same brought about by karma , either good or evil , and since 
God s body is not the result of good or bad actions , the 
questions of his sufferings and impurities can hardly arise ? . 
lzāmānuja quotes Dramida , an earlier commentator , in this 
oo -pnection with approval . As a king , though he finds himself 
in a place infested with snakes , & c . , is not pestered by them 
as he is well protected and , at the same time , he protecto 
otheria whom he desires to do so , enjoying special pleasures of 
perfurries and so forth , so the Lord of the world also , being 
possessed of his special powers , is untouched by evil , protects 
all the worlds, and enjoys unique pleasures . 8 


6 


God may be envisaged in several ways . He may denote 
the central unity when cit and acit are regarded as his 

1. IP . ii . p . 686 . 
2. tatrāpylavibhaktanāmarūpam kāraṇāvastham brabmaivaprakſti 

sabdenābhidhiyate , RB , I. 4 , 23 , p . 271 . 
3. sakaletaravilakṣaṇasyaparasya brahmaņah sarvasakteh sarvajña 

syaikasya iva sarvam upapadyate , RB . p . 273 . 
4 . IP . ii . p . 715 ; BS . I , 4 , 26 ; CU . VI , 2 , 3 . 
5 . 

IX , 27 . 
6 . bhoktrâpatteravibhāgascetsyšllokayat. 
7 . apahatapapmanastu paramātmanah sthūlasūkamaräpakſtsna 

jagaccharirakatve pi karmasambandhagandhonāstīti patarām 

apuruşārthagandhaprasangah - RB . II , 1 , 14 ; IH , 3 , 11 . 
8. Ibid ,. 
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attributes or he may stand for the compiex whole when reality 
s said to be Brahman alone , without a second 1. The world 
of cit and acit may be manifest as in creation or unmanifest as 
in pralaya or retraction when both cit and acit exist in a subtle 
state . 


a 


The Upanisadic passages which explicitly assert that 
Brahman is devoid of attributes and that he is beyond the 
reach of words and thoughts 2 Rāmānuja seeks to explain in 

manner of his own . Of course , he rejects the advaitio 
distinction between the saguna Brahman and nirguna Brahman 
He explains that the denial of Brahman s attributes means 
only the denial of finite and undesirable attributes , and not of 
all attributes , as such 3 . Interpreting the Brahma Sutra 
III , 2 , 21 4 , Rāmānuja writes that Upanişadic expressions like 
neti netis do not entirely negative Brahman s attributes but 
only deny that Brahman is exclusively qualified . In other 
words, Brahman has not only the attributes previously 
ascribed but countless others as yet unspecified 6. In contrast , 
Sankara affirms in this context that what is denied here is the 
entire world superimposed on Brahman . Rāmānuja argues 
that the denial cannot envisage Brahman s attributes , for, 
first to teach them and then to negative them is nothing short 
of madness . 8 God , understood Rāmānuja teaches , 
is experienced directly 9 by the devotee as the bhūmā or 
plenum in which one sees nothing else , hears nothing else , 
and knows nothing else 10. 

Ramānuja explains that 


as 


1 . CU . VI , 2 , 1 . 
2 . KU . III, 15 ; IV , 10, 11 , MuU . II , 1 , 2 ; II , 2 , 10 ; SU . VI , 

14 , 19 ; BU . III , 8 , 8 , &c . 
3. nirastanikhiladoşatvakalyanagunākaratvalaksanopetam . RB . 

on III , 2 , 11 , P. 429 . 
4 . Prakſtaitavattvam hi pratişedhati tato braviticą bhāyab . 
5. BU . II , 3 , 6 , & c . 
6 . ye brahmano visegah prakſta stadvis/istataya brahmanah 

pratiyamāneyatta neti netiti pratisiddhyate. Uktaprakāramāt. 

ravis iştam nabhavati brahma -- RB . p . 436 . 
7. B9/8.656-57. 

8 . RB . p . 436 . 
9. BS . III , 2, 23. 
10 . CU . VIII, 24 , 1 ; BS . 1 , 3 , 7 . 
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" When 

the devotee experiences Brahman who se essence 
is supreme bliss , nothing else falls within the scope of his 
consciousness ; for the entire world , krienam vastujātam is 
included in the nature and powers of Brahman ." 1 


. 


Unlike the Advaitin , in strict accord with the letter of the 
sutra II , 1 , 22 , 2 Rāmānuja holds that Brahman is not 
identical with , but more than , the individual soul or jīva , and , 
in support , quotes the well - known antaryāmi texts 3 . On the 
the other hand, the text tattvamasi is explained by Rämānuja 
in accordance with his theory of knowledge . Every judgment , 
for him , is a synthesis of distincts . T at and tvam , Brahman 
and jīva are placed here in the relation of subject and predicate 
or sāmānādhikaranyārn Thus , there is a difference between 
the two . The subject and predicate are 

distinct meanings 
referred to the same substance , The text taltvamasi thus 
brings out the complex nature of the ultimate reality in which 
the jīvas inhere . Brahman and jiva are related as substance 
and attribute or soul and body 5. Without difference between 
the two , one cannot be the other . Indra s statement “ Meditate 

me ” and Vāmadeva s affirmations " I am Manu , I 
Sürya " , according to Rāmānuja , mean only that Brahman is 
the innermost of all . 6 As the infinite Brahman dwells in each 
jiva , with Prahlāda one may say that each jīva is the source 
of all, each jīva is all , in each jīva is all ? . 


on 


am 


Theologically , Rāmānuja s system identifies Brahman with 
Nārāyana or Vişnus . 

or Vişnu 8. As this system is based on the 
Vedas , the Pancūrātrāgamas, the Purāņās and the Drāvida 

RB . p . 195 . 
2. adhikamtu, bhedanirdesāt. 
3. BU . III , 7 , 22 ; S U , I , 6. MuU . III, 1 , i . 
4 . samānamekam adhikaranam - višeşanānāmādhārabhūtam 

visleşyam . 
5 . jivaparamātmanoh s arīrātmabhävena tadatmyam na virud . 

dham - vide the Vedārthasamgraha , pp . 32 , 38 , 44 , & c . 
6 . BS . I , 1 , 31 . 
7 . sarvagatvādanantasya sa evāhmavastitah 

mattab sarvamabam sarvam mayi saryam sanatane 

Vişnu purana , I , 19 , 15 ; Qd . RB . I , 1 , 31 . 
8 . YMD . XI , 4 . 


. 


. 
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as 


. 


Prabandhas of the Alvārs , which respectively refer to the 
Absolute and the inner ruler , the Vyīnas or manifestations , 
avatārs like Rāma and Kţsna , and the images in the South 
Indian shrines , the Visistādvaita holds that the Absolute as 
identified with Vishìu exists in five different modes . ( i ) Para 
or the highest mode is Nārāyana otherwise known also 
prabrahman , paravāsudeva , & c . ( ii ) Vyūha or manifestations 
consist of Vasudeva , Samkarsana , Pradyumna , and Aniruddha 1 
(ii ) Vibhava refers to the incarnations of Vişņu like Rāma 
and Kșşņa . In the Gītā Bhāsya , Rāmānuja writes that God 
incarnates himself without sacrificing his godlike nature , both 
for relieving the burden of the earth and to be accessible 
to men such 

The avatīrs descend from the 
supernatural , aprūkyta , to the natural or prākrta order . 
fiv ) The form of the Lord as antaryāmin is ever present in the 
jiva , whether he dwell in heaven or hell , as his friend and is 
visible to the yogin in meditation . Though , thus , present in 
the Jiva , the Lord is undefiled by the impurities of the jīva 2 
The God in man is like a flash of lightning in the heart of a 
blue cloud 3 . 


as 


we 


are . 


( v ) The arcã refers to the Lord as prosent in the duly 
consecrated images . Thus , he mekes himself immediately 
available to the devotee , accepting a tangible form such as the 
devotee chooses , depending altogether on his services , with 
infinite tolerance 4 
1 . YMD . points out that the concept of the vyūba is related to 

the needs of meditation as well as creation , & c. of the world . 
Väsudeva possesses all the six divine attributes Sarkarsana 
bas jñāna and bala ; Pradyumna, ais varya and vírya ; 
Aniruddha s akti and tejah . The last three vyähas are respec . 

tively the rulers of the jīva , mind , and egoity . IX , 19 . 
2 . Ibid ; IX , 26 . 
3. Dilatoyadamadhyastha vidyullekheva bhāsvarā --MNU , 11 , 12 . 
4. YMD . XI , 27. cf. “ Though omniscient , he appears as 

ignorant , though spirit as non - spirit , though his own master 
as one in the power of men , though omnipotent as powerless , 
though entirely free from needs as having needs , though all 
protecting as helpless , though lord like servant , though 
invisible as visible, though unseizable as seiza ble ." Qd . 
IP . ii. P. 690 , FN . 2 . 
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9 


6 


Thus it is obvious 

that Rāmānuja s God or saguna 
Brahman is not an impaseive absolute unrelated to aught else 
due to the very absence of things other than itself ; but is a 
personal being who joins us in the experiences of our life ! 
shares our ends , and works for the well - being of all the 
world 2 . However plausible Rāmānuja s picture of God may 
be from the point of view of a devotee , the question may well be 
asked how far it agrees with the Vedāntic texts and how far it 
is logically sustainable in itself . In the first place , the fact that 
the Pancarātra views are included in the second book of the 
second Adhyāya of the Brahmasūtras by Badārāyaṇa suggests 
that like the others in that book of animadversions, the 
Pancarātra also found no favour with him . Again Rāmānuja s 
view that Brahman with differentated names and forme 
qualifying bim is the effect 3 

is incompatible with the contents 
of the section on Divergence of the nature of effect from that 
of cause , 4 for , Brahnan as effect is not divergent , essentially , 
from the same Brabman as causes . A palpable inconsistency 
resulting from the concept of Brahman with subtle cit and acit 
as body may also be noticed . In Brahmasutra II , 1 , 26 , 
an objector points out that in case Brahman transformo 
himself into the world of effects , either Brahman as 

a whole 
will pass into the effect state , or , he will have to be deemed to 
possess parts, while the Upanişads declare him to be partless. 
Now this objection is utterly irrelevant to Rāmānuja s 
position ; for Brahman , according to him , has always a body 
consisting of cit and acit , and in the actual transformation 
also , not Brahman , but only the acit part of his body , 
undergoes transformation 7 . From these and similar 
considerations , we cannot help concluding that the Bhāgavata 
system which Rāmānuja upholds is far from being the system 

1. Cf. sühſdam sarvabhūtanam BG , V. 39 
2. Ibid ; III , 24 . 
3. Yadavibhaktanāmarüpam tadā tatdeva bahutvenakāryatvena 

cocyaté RB . on I , 4 , 23 , p . 271 . 
4. BS . II , 1 , 4-12 . 
5. Vide Introduction to the Vedānta Paribbāsā by Mr. A. K. 

Sastry , Cal. Uny . Edn , 1930 , p . 3 . 
6. krtspaprasaktiroiravayavatvasabdakopovā. 
7. Vide VP . Introduction , p.9 . 
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of the Brahmasutras , and , by the same token , the concept of 
Brahman which Rāmānuja sets forth in his system is not true 
to the Vedāntic texts taken as a whole . 


Apart from textual inconsistencies , there are also insuper 
able logical difficulties in Rāmānuja s concept of Brahman . 
The relation of attributes like Satyam Jñīnam , & c . , and 
substance , viz . , Brahman , is of course , left entirely vague . 
If substance and attributes are really identical the distinction 
made between them serves no useful purpose ; if , however , they 
are different, their relation must be purely external , demanding 
other relations in an infinite regressus . Nor can the relation in 
question be an internal one like samvāya ; for , even so , this 
samavāya itself requires to be related to the two relata , 
substance and attributes . 


are 


The question of the relation of souls and matter to 
Brahman is a special case of the problem of relations . Their 
eternal dependence on Brahman suggests that they 
essential to him , svarūpānubandhi 2 . Thus , in fact, the world 
is not a mere attribute of God , but a manifestation of his 
inner determina tion . To admit cit and acit , as coeternal with 
Brahman is to limit his infinitude . Besides , cit and acit also 
are infinite in time and , thus , we have three classes of infinites 
held together in an inexplicable mystery . 


For Rāmānuja , Brahman is a perfect personality which 
includes all finite selves with their distinct personalities . But 
no sense can be made of inclusion of one self in another ; thus 
all distinctiveness of selves must be abolished and a single 
super -self must emerge , eventually . The status of the Absolute 
predicated of God alone is unsustainable so long as cit and acit 
are distinguished from him and assigned a unique status of 
their own. 


The distinction which Rāmānuja makes between the Self of 
God and his body , the former being immutable and the latter 
changing, cannot , in fact , safeguard God s immutability . Real 

1 . The Vedānta , P. 181. V. S. Ghate, Poona 1926 , 
2. RB . or II , 4, 14. 
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agency entails the change of Self as much as the transformation 
of the body means the change of the latter . To assert 
otherwise is to hold that one half of a fowl may be used for. 
cooking while the other half may be kept for laying eggs . 


1 


Ascription of contradictory features like cit and acit , 
consciousness and matter , to the same reality , viz . , God is an 
illogical procedure ; for , then , either the unity of that reality or 
the distinction between the attributes , must be sacrificed . 
There is no means of verifying the reality of such a concept of 
God . It remains unintelligible how the immutable perfection of 
God is compatible with the mutability of his body . In fact , 
Rāmānuja s position is no sounder than Bhaskara s whom he 80 
severely criticises . 2 For , according to Bhūsskara also , God , 
though partless , transforms himself into the world by means of 
his varied powers which get modified according to his will. 3 


1 . Ananda Giri on BS . I. 2, 8. 
2. Cf. Vedărthasamgraha 

3 . According to Bhāskara , God has two powers , bhogyasakti 
and bhoktrsakti. By virtue of the former, God becomes the world of 
experience and , through the latter he becomes the individual souls 
who experience the world . None the less, Bhāskara assent s God 
remains unchanged in his purity ; for, his powers alone are involved in 
mis lifications . It is obvious that in the place of Ramānuja s oit and 
acit in Bhāskara we have ihe Bhoktrs akti and bhogyas akti of God . 
Logical incomprehensibility equally characterizes both . cf. The 
Bhāskara Bhāsya on II , 1 , 18 , 


X. Madhva s Concept of Brahman . 


Madhva s Concept of Brahman has the unique distinction of 
being based , not on the Prasthanatraya , but “ on the entire range 
of Hindu sacred scriptures from the Vedas to the upanişads 
and from the semi - vedic expositions thereon to the Purānas 
and samhitas" 1. But , in fact , Madhva s effort shows notable 
disregard of the major upanişads and the wording of the Brahma 
Sūtras; so much so that Dr. Bhandarkar has observed that " all 
the sūtraus of Bādarāyaṇa which set forth the dectrine of 
Brahman being the material cause have been interpreted by 
Madhva in an entirely different way . Probably , he would have 
set aside the Brahma Sūtras altogether ; but he could not do so , 
since the work had acquired an uncontested authoritativeness . 
He had , therefore, to show that his system did not go against 
the Brahma Sūtras and accepted them and interpreted them in 
almost a fantastic manner .. Texts from the upanişads which 
did not agree with his doctrines he treats similarly ” 2. In 
extenuation , Madhva s followers plead with some justice that 

commentator is altogether free from text - torturing 
However , let us bring together the chief features of Madhva s 
concept of Brahman whom he expressly identifies with Vişņu . 
Madhva and his followers are very much concerned to establish 
Vişņu s claims as the supreme God above all other gods , both 
vedic and non - vedic and they cite in support a large magn of 
quotations from scriptures . But , for our present purposes , we 
shall confine ourselves to the philosophio ideas involved in this 
concept of the supreme Lord , whatever the seotarian name 
assigned to him . 


3 


no 


. 


are : 


God is defined by Madhva as the source of eight categories , 
Adding five more to the usual three , viz . , origination , susten 
tation and retraction . The additional ones 

control 
1 . CSB . P. IV ; 
2 . Vaisnavism , " Saivism & c . P. 58. Bhandarkar , Strasburg , 

1913 ; 
3 . CSB . P. XVIII ; 
4. Brahma sabdag ca vişnåveva ... tanno vienuritivacanåt. Ibid ; 

PP . 41 , 43 . 
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niyamana ; knowledge , jnāna ; ignorance , ajnāna ; bondage , 
bandha ; and liberation , moksa 1. The main chacteristic of the 
Lord , apart from his activities , is that he is a plenum of 
infinite excellences ? Commenting on the definition of the 
Paramātman in the Madhavasiddhantasära , Padmanabha writes 
that each of the Lord s excellences has to be deemed perfect, 
paripurna , i.e. , without limits and , therefore, unsurpassable 3 
Among the qualities of the Lord are knowledge , bliss and 
prowess . The proof of his omniscience is sruti 4. Though the 
supreme being and his qualities are identical, they may be 
spoken of in different terms . The Madhvasiddhāntasāra 
writess : bhedābhāve pibhedavyavahāranirvāhaka anantā 
višesāh . That is to say , there are infinite particularities , 
viſeșāh , distinguishing the countless excellences of the Lord 
which make it possible to refer to them as distinct , though 
there are no differences, bhedābhāve pi, infact 6 . 


eva 


1. CSB . P. 54 utpattisthitisamhârā niyatirjnāmāvrthib | 

bandhamokşauca puruşādyasmad sa harirekarāț || 

Skanda , ii , 17 , 19 , 8 . 
2. tatraparamātmānantaguņapari pārnah M.S.S 59 . 
3. Cf. mayyanantaguņe nantegunato nantavigrahe - Bhāgavata , VI 
4. Cf. MuU . II , 2 , 7. 
5. MSS . 21 . 

6. In this connection reference may be made to the characteristic 
Dvaita theory of visteşas . Vis eşa is defined as the particularity wbich 
enables one to refer to a substance and its quality as different, while , 
in fact , they are identical 
Cf. bhedabine tvaparyayas abdántaraniyāmakah | 

višeşonāmakathitah so stivastusvas/eşatah || 
Madhāva , Qd . Reign of Realism p . 102 ; Particularity is not difference, 
Were it so we could not have experienced substance and quality as 
identical, e.g. a cloth and its whiteness . Now this visesa is the core of 
reality . Everything is what it is due to visesa . To explain the properties 
and aspects of things , resort must be had to visesas It is obvious that 
to attrībute a visesa to each quality and aspect of a thing is to load 
it with fresh attributes . But the Dvaitin denies it by the assertion 
that visesas are those that explain the presence of the attributes of a 
thing without making them different from it. Cf. Dvaita Philo . 
sophy. pp . 181-184 . But that this is a mere verbal device which 
does not touch the problem of substance and attributes goes without 
saying. 
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Unlike the Advaitins, the Dvaitins object to treating 
Brahman as knowledge , bliss , etc. Brahman cannot be pure 
knowledge or consciousness , orgues Vyāsatirtha , for such a 
concept is meaningless .. Knowledge which does not reveal its 
object makes no sense . In the state of mukti , it is well - known 
there are no objects distinct from Brahman as knowledge to be 
revealed . Brahman cannot be pure bliss either , if bliss means 
agreeable consciousness anukülavedanatva - for , obviously , such 
agreeableness depends on extraneous factors . 1 To both these 
contentions , Madhusūdana in his Advaitasiddhi answers that 
pure illumination without objects and bliss as sheer desirability , 
nirupādhikestarūpatvam , as forming the essence of Brahman 
are beyond cavil . As a matter of fact, objectless knowledge 
is pure bliss - etena visayānullekhijnänamevānandam ityapiyuk 
tam2 . The very fullness of Brahman s qualities distinguishes 
him from matter, individual souls and prakrti, identified , in 
this system , with Mahālakṣmi 3 . 


The body of the Lord , acoording to Dvaita , is constituted 
by his auspicious qualities like knowledge , bliss , eto . , hence , 
unlike material bodies , it is imperishable . Indeed , Brahman s 
very perfection is his body, 

Perhaps the most distinctive of the Madhva doctrinos is 
that the Lord alone is absolutely independent , while all Jīvas , 
and material objects are dependent on him . 4 

The independent 
is that which has sattā pravrtti and pramitis irrespective of 
other objects . In the light of this doctrine Madhva interprets 
the upanişadio phrase ekamevādvitīyam , i.o. , there is no God 
but God who is Vişņu 6 . At the same time, he is capable of 
assuming countless forms, unlike the Jīvas . 

His infinitudo , 
ānantya is said to be with respect to space , time, and 
excellences 7 . 

1. HIP . Vol . IV , P. 306 ; 
2. AS . P. 751 ; 
3. BG , XV , 16-18 ; 
4. MSS . 65 ; 
5. Existence , activity & knowledge ; 
6. Cf. svatantrobhagavān visņureka eva na samsayah. Bhagavata , 

VII , 7 . 
7. Qgantyam ca des atahkālatagunatańca. MSS , P. 25 , 
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As regards the casuality of God , the Dyaitins hold that 
it must be conceived as due to an overflow of his perfection , 
especially , of his joy 1. God is regarded as the ground of the 
world which is dependent on him . But on the question , what 
kind of cause is God vis - a vis the world , the Dvaitins take up a 
position of their own . Brahmasūtra I , 4 , 242 is an unequivocal 
statement that Brahman is both the material and efficient 
cause of the world . But according to the Madhvite interpreta 
tion of it , the sūtra merely states that the word prakrti 
denotes Vişnu 3 . The explanation of this view is that God 
being independent, his being must remain unaffected by the 
mutations of the world and so he cannot be its material 

4 . So God is only the efficient cause of the world . A 
paseage in the Nyāyasudhā of Jayatirtha explains what exactly 
is meant by the immanence of God in the world , though He is 
only its efficient cause . God s immanence is more than the 
mere fact that he is the controller of the world ; besides , 
he imparts to it its sattā , pravrtti and pramiti . Raghavendrācār 
in his Dvaita Philosophy comments on this passage that this 
Madhvaite view makes this Vedānta Brahmadwaita 
Svatantrādvaita 6 but he does not explain , how , without 
being its material cause , Brahman can import to the world 
its sattā . 


cause 


Or 


3 


In directing the world , God is said to follow the lines of 
the karmas of the Jivas , An obvious objection is that this 
view deprives God of all his independence. Vanamali 7 feels it 
to be 80 ; still, he asserts that God s dependence on karma does 
not deprive him of his independence. Madhava himself adds 
that the very existence of karma and other things depends on 
the Lord , 8 Again , the eight - fold activity of God means that 


1. B.S.S.M. II , 1 , 34 ; 
2. Prakrtisca pratijnādrştantā nuparodhat ; B.S.S , M , 
3. B.S.S.M. on I , 4 , 24 . 
4 , The Dvaita Philosophy, p . 202. 
5. Nyāyasudha on I , 2 , 5. narājādivatniyåmakatvamåtram antar 

yåmitvam , apitarhi, sattādipradatvam ityuktam bhavati. 
6. Dvaita philosophy . p . 202 F.N. 1 ; 
7. B.S. II , 1 , 35 ; 
8. BS . Bhagya , II , 1 , 37 and III, 2 , 39-42. 
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he is the author of both tho bondage and liberation of Jivas , 
Being svatantra , he is not obliged to do anything ; still all his 
actions are for the good of the world . This assertion rests 
on faith alone and no arguments are available in support of it . 
Similarly , the assertion that without his favour nothing can be 
good 2 together with actual presence of evil in the world suggests 
that the Dvaitins God is indifferent to the problem of good and 
evil. But they explain a way this indifference on the plea that 
badness is necessary for spiritual advancement 3 . What is 
even more remarkable is the dvaita doctrine that the bondage 
of the Jīvas is due to the fact that so far they have had not 
the favour of God . What can save them is his grace , 


The dvatins admit that here and 

thereupaniyadic 
passages like tattvamasi seem to teach the identity of God and 
the individual 4 , but the obvious meaning is rejected on the 
ground that the context in which the teaching occurs requires 
the difference between the two to be stressed . Hence it is 
suggested that the passage be read as atattvamsi . Indeed , 
oven in mukti , the difference between God and Jiva will persist 
acoording to the Madhvaite teaching 5. Nonetheless, some 
modern exponents of mīdhvaite teachings feel rather diffident 
about the suggested emendation of tattvamsi and content 
themselves by saying that this suggestion must be carefully 
oonsidered . It appears that even Madhya did not expect full 
agreement with his view ? . So he explains the passage as it 
stands , thus : God and Jīvā resemble each other as proved by 
Jīva s guidance by God . The expression of identity is merely 
meant to cajole and encourage 

in his spiritual 
endeavours & As regards those upanişadic passages which 
& 88ert that Brahman is beyond words and thoughts 9 

1. Dvaita Philosophy. p . 203 ; 
2. Ibid ; 

2 Ibid ; 
4. Ibid ; p. 204 ; 
5. ato jivaikyamapi sa pirācakre jagatprabhuh ( na 

hijanmādihetutvam jīvasya jagatobhavet || Anuvyškhyānam , p . 5 . 
6. Religiof realista p . 72 , Nagara jasarmaa , Madras , 1931 ; 
7. Ibid ; 

8. Ibid ; p . 73 . 
9. TU . IL, 4 ; KU . I , 3 , 19 ; NUT 7 - avacanonaiva provåca ; KeU . 

1 , 4 , 7 , etc. 


man 


. 
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Madhva s view is that they only point to the reconditeness of 
Brahman - avācyatvädikamtvaprasiddhatvāt. 1 In fact, Brahman 
is visible , ik aniya and 

may be delineated 
vācyameva 2 . 


BO 


in words , 


Theologically , the devaitins attach much importance to 
the concept of Lakshmi , the consort of Vişņu . She is described 
as dependent solely on him while being different from him 3 
Like the Lord , she also çis eternally free, nityamukta and is 
capable of assuming diverse forms. Again , like him , she has a 
body which is non -material or spiritual . Both the Lord and 
his consort are denoted by all words , sarvaśabdavācya and are 
oopervasive 4. In fact the distinction between Vişņu and 
Lakshmi is more or less poetical and the one may be conceived 
as the expressive power of the other . 


The Madhva concept of Brahman presents a basic difficulty 
as regards his alleged independence . True independence is incom 
patible with the co -presence of the principles of Jīvas and matter 
which are entirely different from God and which must , therefore , 
limit him from without . A radical pluralism such as Madhva s 
makes the independence of God impossible s . 

The mere 
assertion that Jivas and matter depend on Vişņu is unavailing 
so long as there is nothing in the nature of either Jivas or the 
world of matter to make such dependence necessary or even 
plausible . Neither Jīvas nor matter proceeds from the Lord . 
They are entirely different from him . To make God the 
source of both bondage and liberation , and , further , to think 
of Jivas as essentially three - fold 7 is to depict him as an 
irresponsible despot for whom justice, not to speak of mercy 
and love , has little value. We have already referred , at the 
outset , to the violation by Madhva of both the spirit and 
letter of the Brahma Sūtras and upanişads. 


1. CSB , p . 80 ; 
2. Ibid ; 
3. Pramātmabhinnāta mātrādhină. Laksmih MSS . 70 ; 
4. deśakālābhyāmeva paramātmana samavyāptä , 74 , Ibid ; 
5. Vide IP . ü 750 ; 
6. sarvejīvāk parasparam paramātmanā ca bhinnah , MSS , 85 ; 
7. muktiyogya nityasamsāriņstamogyaseti, Ibid ; 19 . 
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CHAPTER II 


Māyā 


In the section on God or sagura Brahman it was pointed 
out that viewing nirguna Brahman from the human end entails 
the simultaneous positing of maya , Isvara and Jiva . In fact, 
the entire world of phenomena , the sphere of multiplicity , the 
scene of life , its bondage , sufferings , and liberation falls within 
the boundless realm of māyā , according to the Advaita system . 
Thus it is obvious that the concept of māyā occupies a pivotal 
position in Advaita . This section we shall devote 
examination of its salient features . 


to an 


3 


Historically, the word has had different meanings 

at 
different times . While Yāska s Nighantu l equates it with 
prajñā or intelligence , Sāyaṇa notes that its most common 
meanings in the Rg Veda aro prajna and kapata ( deceit ) . In 
many ancient hymns , māyā is praised as a world -sustaining 
intellectual power, In the oft - quoted Rg Vedio verse , VI , 
47 , 18 4 , māyā means the power to transform oneself into 
or assume strange 

strange forms – anekarūpagrahaņasāmarthyams . 
Striking resemblance to the later meaning it bears in Advaitic 
writings may be found in the use of the word māyā in the 
Rg Vedio verse X , 54 , 2 : “ When grown to fulness by bodily. 
form thou didet wander among mankind proclaiming thy 
strength , 0 , Indra ; then all thy battles of which men tell 
were but a product, a creation of mīyā . For never hast thou 
1. I , 6. 4 . 
4. mimitę jāpīte, karmamiyate anayā it vā māyā . Sāyaṇa on 

Rg. V. Il1 , 27 , 7. On æg . V. IV - 30-21 and V , 30 , 6 , Sayaņa 
givas sakti - power as. the meaning of māyå Cf.-- NTU 
III , 1 - tasmānmäyāmetām saktim vidyat . Generally in the 
Roveda the word mäyd indicates the supernatural power 
attributed to the gods, especially to Varuņa , Mitra and 

Indra . 
3. Rg . V. III , 38 , 7 ; IX , 83 , 3 ; I , 159 , 4 ; V , 85 , 5 . 
4. BU . II , 5 , 19 - rūpam rūpam pratirūpo bābhāva tadasyarūpam 

pratiçakşapāya 1 

Indro máyābhib pururūgmixate yuktā hyasya barayąb sata daga || 
5. cf. Sayana on Rg . V. III, 53, 8 . 

MUKTI - 39 
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one 


yet , either today or in former times , found an enemy " . The 
Rg Vedic verses III , 53 , 8 and VI , 47 , 18 2 illustrate the use of 
the term māyā to conno to the distinction between the one 
and the many , 

the possibility of becoming many , 
deceptively , through a mysterious power 3. Again a striking 
anticipation of the later concept of māyā may be seen in the 
opening words of the celebrated hymn on creation nasadasīt 
no sadāsīt tadānim 4. This phrase , neither non - existent nor 
existent , is the same as the later definition of māyā as a 
tertiumquid other than * sat and asats , In the late . 
Sarvasäropanisad , the description of māyā is practically 
identical with what it is in the fully developed Advaita 
philosophy . “ Anādirantarvatnī pramānāpramāņasādhāraņā 
nasati nīsati " . It is without beginning , big with ( the world 
of effects ) common to both the proven and the unproven , 
neither real nor unreal . It is explained that not being subject 
to real change , svayamavikārāt , māyā turns out to be non 
existent , when the cause of observed changes is inquired into ; 
but , superficially , it seems to b3 existent or satī . Thus in 
itself it is indefinable , laksanaśūnyā . 


Gauja pāda s use of the term ? crystallizes the meaning of 
māyā as an illusive power which , in reality , does not exist 8 . 
In the Gitā the meaning of this term is naturally disputed by 
1. yadacarastanvā vāvdhāno balā nindra prabruvano janeşu 

mäyetsā teyāni yuddhanyahurpädya s atrumbanu purāvivitse || 
2. VI, 47 , 18 is quoted above , vide N. 4. III , 53, 8 is į rūpam 

rūpam maghavā bobhaviti māyāh krņvānstanvam parisvăm 

triryaddivah parimuhūrtamāgāt svairmitrai ranştupä ſtāvā | 
3 . Other important upanigadic references to måyå are : PU . I , 

16 ; SU . I , 10 : IV . 9 , IV , 10 ; In the later Upanigads among 
notable references.to māyā are the following NPU . III ; V , 1 ; 
NTU . 9. The teachings of Yājāavalkya in the BU . are 

obviously based on the perception of the nature of måya . 
4 . Rg V. X. 129 , 1 ; cf. A. Giri on the BUBV . I , 182 & PD . 

II , 50 . 
5 . Sāyaṇa understands by the phrase in question māyā or the 

müla kāranam of the world ; vide his comm . 
6 . Section 1V . 
7 . He uses it 16 times thus- I , 16 & 17 ; II , 12 , 19 , 31 ; III , 10 , 

19, 24 , 27 , 28 , 29 ;. IV . 44, 58 , 59 61 , 69 . 
8 . cf. IV , 58 . 
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the exponents of rival schools . In two cases 

Sankara 
interprets it as meaning God s power whose essence is the three 
qualities of sattva , rajas, and tamas and which deludes all 
living beings - sarvabhūtamohini. In the Gitā verses IV , 6 and 
XVIII, 61 , he takes māyā to mean the 

power 

of mere 
appearance , naparamārthatah , chadmani 2. In the Brahma 
sutras the word occurs but once where Sankara takes it to 

the utterly unreal - naparamarthagandhopyasti - being 
devoid of stable relations in regard to time , space and cause 
and being liable to sublation . 4 But Rāmānuja understands 
by māyā in this sūtra āścarya or the marvellous . 5 


3 


mean 


In his commentary on the Brahmasutras Sankara often 
uses the terms mithy ījnina , ajñāna , māyā and avidyū more or 
lees in terchangeably . Thus on Brahma Sutra I , 3 , 9 he 
explicitly identifies mīyā and avidyā.6 The power of theworld 
deed , i.e. , the world - cause whose essence , is avidyā and which 
depends on God parameguarāśraya is otherwise called avyakta , 
aksara māyā , & c . ? Māyā is avyaktā or unmanifest being 
neither real nor unreal tattvānyattvanirüpanasyāsakyatvāt : . 
Similarly , avidyā also is avyakta . Sankara offers a discription 
of māyā 10 which makes it out that it is a power of God con 
sisting of name and form which are falsely superimposed 

1 . BG , VII , 14 & 15 . 
2. SB on the , verses referred to above . 
3. BS . III , 2 , 3 . 

4. BSS . on III , 2 , 3 . 
5. RB . on III , 2 , 3 . 
6. avidyayā māyāvivadanekadha vibhāvyate . S B . p . 238. Ratna 

prabhā writes : māyāvidyayoraikyād - BSS . p . 9 & P. 624 
Again Sankara • writes : avidyātmikä hi bijaśaktiravyakta 

sabdanirdeśyā parameśvaráśryā māyāmayı . BSS . p . 297 . 
7. Ibid . 
8. BS S . p . 298. cf. VC . v . 110. avyaktanămni parameśasakti 
rapadyavidyā triguņātmikä para | 
kāryānųmeya sudhiyaiva māyā yayā jagat sarvamidam prasāyate !! 
-9 . Ibid . avidyahyavyaktam . A. Giri in his Nyāya Nirnaya on S B . 

1 , 4 , 3 , p . 297 , points out that avidyā is not many but one 
only ; as for the manifold results it produces, they may be 
referred to its inherent capacity - jvasaktyā vicitrakárya 

kâratvam . 
10. Qd . supra ; p . 256 ff . 
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as 


5 


on him ; which are , it were , his 

very self, and 
which cannot be defined as either real or unreali Nāmärūpe 
constituting , as it were , the essence of God or Igvara are of 
course material , jada , while God himself is a spirit 2 . In this 
sense māyā is often refer to as Prakrti ) . Through the 
instrumentality of mīyā which literally means measure as Wo 
saw above 4 , the nirguna Brahman or the Absolute appears to 
be measured out or finitised ; it enshroudis Brahman and the 
objective manifold 

manifold takes the place of Brahman Thus 
associated with māyī , the Absolute is more appositely styled 
Isvara , and māyā in relation to him may be deemed his energy . 
Commenting on the Brahma Sūtra I , 1 , 17 6 Sankara writes : 
" Just as the real juggler , māyāvī , standing on the ground is 
different from the juggler who , sword and shield in hand climbs 
into the sky on a rope ( God is different from the Jioa ). 
While it is clear that in this last instance by māyā Sarkara 
means wizardry or illusion , in the earlier cases cited above it 
is by no means obvious that māyā means illusion . Rather , it 
denotes a material power of Isvara , a power to produto 
material effects . The conclusion seems to be that for Sadikata 
mayā signifies both an illusive and a creative power which the 
évetāösvalara Upanisad calls devātmas akti ? . In the Viveitt 
fundamani 8 Sankara further amplifies the concept of taya 
by distinguishing two powers of it, rather , two ways in which it 
operates. By its dynamic operation , initiated by its component 
of rajas, māyā , projects the cosmic manifold . It is otherwise 
known as the Viksepaśakti of māyā . By its static function due 
to its component of tamas , māyā conveals the nature of reality , 
thus opening the door for the full play of its dynamismº. 

1 . BSS . on II , 1 , 14, p. 382. cf. Upadesa Sahasri, I, 18 . 
2 . tābhiyāmanyah sarvajña īśvarah , BSS . on II, 1 , 14. p . 382 . 
3 . SU , IV . 10 . 
4. Sayana on Rg. V. III , 27, 7 . 
5 . cf. God has covered all with His māyā. " God revealed to me 

that saccidānanda is covered by the acum of māya ." The 

gospel of Sri Ramakrishna , p . 199, Madras 1947 . 
6 . bhedavyapadesacca. 
7. 1 , 3 . 

8 . Sls . 113-115 . 
cf. Some think creation s meant to show him forth ; I say it s 
meant to hide him all it can - Browining : Bishop Blougram s 
Apology , Qd . IP. ii , p . 571 . 
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The divine power of māyā inheres in God even as heat doos in 
fire . Its presence is inferred from its effects. 1 That for 
S ankara māyā is not a mero illusion , but a divine power also 
follows from his discription of it as the consort of Parabrahma , 
though its power of creating illusions is fully recognized 2 . 


It was stated above that Sankara often uses the terms 
māyā , avidyā , ajnāna, & c . , as synonyms } . But an important 
thistinction which he makes deserves notice . Inhis introduc 
tion to the commentary on 

the Brahmasūtras Sankara 
explains how , due to false knowledge , mithyājñāna by 
combining the true and the false , objects and their 
attributes are naturally superimposed on the subject and 


1 . PD . II , 47 - nistattvå kāryagamyāsya saktir māyāgnisaktivat . 

2 . tvamasi paramabrahmamahişi . Ānandalahari , verse 97 - Dr. 
P.D. Sastri in his Doctrine of Māyā , London , 1911 , concludes after an 
examination of the instances of S ankara s use of the word that for 
Sankara māyā means illusion only . pp . 25 ff. But such a conclusion is 
not borne out by the elaborate care Slankara bestows upon the effect 
of māyā , viz . , the manifestation of the world by God . True, whiten 
S agkura wishes to emphazize the fact that the rounded perfection of 
Brahman is unaffected by the world -appearance, he likens the latter to 
a mirage, city in the sky , &c . But Sankara also speaks of the 
world as manasūpyacintyaracanürūpa , of inconceivably grand work . 
manship , BśS . I. 1 , 2 ; sambhāvitatamaih s ilpibhirmanasāpyālocayi 
tumasakyam - beyond the imagination of the most consummate 
archftedts . B SS . 11. 1 , 2 ; He speaks of the truth of the world as a 
profound hysteryawatigamblim bhavayathatolyam , BS. II, 1, 11 , 
and does not just dismiss it as mere legerdemain . His elaborate 
WHd spirited røfaration of the Vijñknavāda of the Buddhist ( B SS , II , 
2, 28 ) also points in the same direction . Therefore to do Sankara s 
feal inscations grouter justice, the terin mayā as he uses it in this 
connection must be taken to denote the creative power of God , no 
less real than God himself , without which , indeed , ke would be no 
God . Hence to say with Dr. Shastri that may in the Upadişads 
meant illusion and Sankara fixed on this sense of it ( vide ; p . 29 ibid ) 
would not suit all cases or even the most important cases of S agkara s 
use of the word . cf. In general māyā means a mysterious 
principle of creation , and rarely , even in Sankara , absolute unreality . 
Idealistic thought of India , p . 404 , P. T. Raju . That mayā , for 
*Sankara , is some thing more than mere illusion is brought out in the 
Upadeśasābagri II , 17 , 26-28 Vide cotin . of Ráthátitta also . 

3. Supra , p . 307. 
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vice versa despite the gulf of difference that separates 
the object from the subject . “ Enlightened men style this 
superimposition avidyā ." I Here avidyā is treated as an 
effect of mithyājnāna which Anandagiri explains as false 
knowledge ; i.e. , it is beginingless , other than negative , and 
yet liable to sublation through jnina From this it follows 
that Sankara sometimes conceived māyā and avidyā as cause 
and effect . This impression is strengthened by the declaration 
in the Vivekacūdāmaņis that avidya is the same as manas , 
which is a product of the world - cause , māyā . In the Upanişads 
themselves, the expression avidyā . occurs + which Sankara 
interprets variously to suit the different contexts . In the 
Brhadāramyaka avidyā is understood as the cognition of 
difference from the Self or the experience of the objective 
manifold in one case 5. and ignorance in another 6 . In the 
Kathall, 4 , S ankara understands avidyā to mean attachment to 
pleasure , while in the next mantra it is taken as a sort of 
dense darkness, ghanibhūtamtamas , suggesting the later idea of a 
positive ignorance . In the Isa where the term occurs in three 
mantras, Sankara interprets it as ritual acts , agnihotrādilaksa 
nam karma or acts opposed to vidyā or knowledge vidyāviro . 
dhitvāt karmanah 8. But these special interpretations apart , 
Sankara s use of avidyā as synonymous with adhyāsa or guper 
imposition is of fundameptal importance in Advaita philosophy. 
It must be noted how he makes , in the description of māyā 
quoted above , 9 the essence of māyā , viz . , nīmarūpe, a produot 
of superimposition due to avidyā - avidyākalpite. “ Thus avidyā 


1 . B SS . P. 9 & p . 19. tametam evamlakşanam adhyāsam 

· panļitāavidyeti manyante ; cf. US . I , 50 & 51 . 
2 . B SS . P. 10. tenānirvącyatvenābhāvavilakşaņam jñānanivarty . 

amanadyajñānam . 
3. S l . 171 . 
4. BU . IV , 3 , 20 ; IV.4 , 3 .; CU . I , 1 , 10 ; KU . II , 4 & 5 ; IU . 9 , 

10 , 11 . 
5 . IV . 3. 20 yathavalagramatramapyanyatvena dréyate nähams 

mititadavasthāvidyā. BUS . p . 356 Poona Edn , 1918 , 
6. IV , 4 , 3 . 
7. SB . on KU.II , 4 & 5 , 
8 . SB . on IU . 9 , 10 , & 11 . 
9, P. 307 supra . 
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becomes the force that launches us into the dream of life 
It is the innate obscuration of our knowledge . the knolwedge 
or light that is the Ātman . 2 In another place 3 Deussen 
describes it as the realism innate in man due to the nature of 
our cognitive faculty , of which space , time , and causality are 
the forms . This implies that , however far we penetrate 
infinity on all sides , we remain for ever in the desolate cage of 
empirical reality . The term avidyā expresses the fact of this 
inability of the mind of man , as it is at present constituted , 
to escape from its inherent forms. Consequently, it ranges 
all sense - impressions on the thread of time . 4 Then , by means 
of its inherent causality , the mind treats each impression as 
an effeet and refers it to a cause ; and , finally , projects the 
complex of causes and effects into space , where it appears as 
material objecte . The importance of the fact that causality 
is a form of avidyā is that it is vain to seek for its causo ; it 
has no cause . This is expressed by saying that the cause of a 
given act of adhyāsa ( avidya ) is a tendency samskära 
engendered by a similar prior act and 

backwards 
into a beginningless past . No proof of this innate avidya , 
defined as beginningless adhyāsa is called for ; for it is patent 
to all . 6 In other words , avidyā as a subjective phenomenon is 
identical with the current fact of man s finitude. 
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80 on 


Such is Šankara s account of māyā and avidyā . But the 
problem implied by them . was felt. to require further elucidation . 
Writers on Advaita subsquent to Sankara have attempted to 
throw further light on them . We shall briefly refer to their 
discussions and the solutions they offer, treating avidyā , māyā , 
and ajñāna as practically synonymous. 

1. IP. ii . p . 574. 
2 . System of Vedanta , Deussen , p . 302 . 
3 . 

Ibid , pp . 100 & 109 : - 
4 . The Elements of metaphysics P. 50 , Macmillan & co ., 1894 . 

Deusser ; cf. Time is avidyā only - Siddhanta Bindu , p . 379 

KSS . No. 65, 1928 . 
5. The Elements , p . 53 ; cf. Comparative studies in Vedantism , 

p .63 ; Sircar , Oxford University Press , 1927. 
6. " B SS . p. 25. ayamanādirananto mithyapratyayarāpah ...... 

sarvalokapratyakşah . 
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The diffioulty about the expression avidyā is its negative 
form , it seems to be & negative entity , a mere absence of 
knowledge, abhāvopādānam ajñānam 1 . But really it is 
nothing of the kind as the following, definitions will show ?. 
Madhusudanaşarasvati, the author of the Advaita siddhi offers 
two definitions of avidyi . According to the first , avidyā is a 
positive entity without beginning , but sublatable by knowledge : 
or it may be defined as the material cause of illusory percep 
tions . 3 All forms of ignorance including even that of a given piece 
of nacre which has apparently a beginning in time , are , strictly 
speaking , beginningless . For the ignorance of nacre which , in 
fact , engenders the illusory silver is held to have for its locus 
timeless consciousness , delimited by the nacre . 

By ita 
bhāvarūpa or positivity is meant only its difference from being 
a more nullity . Citsukha explains that while avidyā is other 
than being either positive or negative , describing it as positive 
ia figurative and meant to stress its difference from mere 
nullity $5 . In fact, the philosophical significance of describing 
avidyā as a positive entity seems to be that , thereby , a degree 
of reality is lent to the objective world of which avidyā is the 


1 , AS . p . 544 . 
2. Cf. The expression avidyā , especially if translated as 

Nescience , conceals the essence of the conception ; for, tho 
negative expression leads us in a wrong direction , as if the 
word signified something negative and indicated merely a 
defect. This is an error . Avidya is a mighty power , for, 
through it arise the Upūdhis ( limiting adjuncts ); from which 
again come the aggregates of names and forms, and the 
instruments of our activity , and hence alse suffering, birth , 
death , age , sickness , and so on . Happel, Grundanschauung 
der Inder , p . 89 , Qd. The Concept of Mayá, p . 103 . 

Devanandan , Y.M.C.A. Publishing House, Calcutta , 1954 . 
3. angdibhāvarūpatve sati jñādanivartyā avidyā ; or 

bhramopädānamajñānam . AS . p . 544 . 
cf , anādibhāvarūpamyad vijäänega viliyate | 
tadajnānamiti prājnálakşapam samprącakşate il 
TP . p . 57 . 
or sadasadbhy & manirvacaniyam trigunatmakam jninavirodhi 

dhāvarūpam yat kimcit, Ves . 
4 . bhavatvam cãtr & bhāvavilakṣaṇatymatram vivakşitam AS . 


P. $ 44 , 


5 , TP . p . 57 
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material cause . To treat it as merely negative is to dismiss 
the world as a phantasm and to opt for solipsism . The 
Advaitic writers from Sankara onwards , with but few 
exceptions . have maintained the empirical reality of the world , 
which entails that of its material cause , avidyā , also . Hence 
their insistence that avidyā is bhāvarupa . 


me 


The proof of avidyā , according to Advaitasiddhi is direct 
perception , pratyaksa , both when awake and asleep - " I am 
ignorant , I know neither nor others " , or again the 
preception " I don t grasp the idea you expressed ” . “ So far 
I slept well and knew nothing ." These perceptions are said to 
testify to the presence before the witness - consciousness ( sāksi 
caitanya - see below ) of positive beginningless ignorance . 1 

1. AS . pp . 548 , 550 ; also TP . P. 59. In addition to direct percep 
tion , other proofs also have been advanced to establish : positive avidya . 
Vivarana p . 13 Viz . , Edn . has the following inference : vivādagocara 
pannam pramānajộanām svaprāgabhāvavyatiriktasvavigayāvarana 
svanivarttya - svades agatavastvantarapūrvakam bhavitumarhati aprakā 
sitarthaprakasavatvāt andhakāre prathamotpannapradipaprabhāvat. 
Right cognition is preceded by some positive entity other than its 
own prior negation , this entity , having veiled ( so far) the object of this 
right cognition , being removable by it , and having the same locus as 
itself , because , the right cognition reveals an object, so far concealed , 
just as the fresh light of a lamp reveals objects so far shrouded in 
darkness. The force of this inference depends on the Advaitic 
view that tamas or darkgess is a positive entity - vide VPS . p . 13 
Edited by Sastry and Sen , 1941. Arthāpatti or implication is also 
advanced to prove the fact of positive Descience. The expression 
what is the nature of that thing ? I don t know it is taken to 
imply that the questioner is aware of the thing in question as 
unknown, according to the dictum , sarvam vastu jñā tatayā ajñanatay ! 
va sâkşicaitanyasya vigaya eva - VPS . p . 20. This unknowness of 
which the questioner is aware is not a mere absence of knowledge, but 
rather of full and specific knowledge. Thus it implies a general 
positive nescience of which particular ignorances are more determina 
tions . Again , the fact of illusion implies positive nescience as its 
material or substance - a fact which is brought out by Madhusudana s 
definition of it as bhramopädānam . AS . p . 544. Quotations from the 
Vedas and Upanisads, given at the beginning of this section also poin : 
to the same conclusion ; of thein the following may be repeated . 
Rg.V. X , 129 , 3 ; CU . VIII , 2 , 3 ; SU . IV , 5 ; I , 3 . 
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Avidyā is held hy Vācaspaptimisra to have two forms 
known as mūla or primevel , and tula or temporary of which 
the first is beginningless and positive , while the second is the 
impression left in the mind by a prior illusory experience . 2 
Vācaspati further maintains that Jiva or the individual is the 
locus of avidyā , its object being Brahman 3. More precisely 
Vācaspati s view is that avidyā is bipolar , that it belongs to the 
Jiva in the sense that Jiva is aware of his ignorance ; But it is of 
God or Isvara that he is ignorant , ie . , God is the content of his 
ignorance . Jīvi , nevertheless , cannot control his avidyā . That 
only Isvara 

do 4 . Is there not mutual dependence , 
anyonyāšraya , in Vācaspati s position ? The phenomenon of 
Jīva is the result of avidya s operation , and yet Jīva is said to 
lodge it . 

The answer is no for though nescience depends on 
cit or the consciousness of Jiva for its appearance , the later is 
self - luminous and does not owe its essential nature to 
nescience . As for their origin , both Jīva and avidyā are held 
to be beginningless , As a spiritual entity the Jīva owes 
nothing to avidyās . Another point about the mülīvidyā is 
that it is not a transphenomenal category - a fact that will be 
evident if we remember that it is posited by man in a state of 
ignorance to account for the apparent stability and beginning 

1. Bhakmati verse i anirvācyāvidyūdvitaysacivacya , & c . 
2. Kalpataru on the above . Here it may be noted that 

Vacaspati s view on avidyū are largely , if not wholly , borrowed 
from Mandana s Brahmasiddhi , cf. tasmatagrahaņaviparyaya 
grahaņe dve avidye käryakaranabhävenasthite. p . 149–50 . 
Madras Edn , 1937. We noted above that Sankara also usci 
avidyù as though it were an effect of mithyājnūna which 
corresponds to malāvidyā. On the other hand , Madhusudana 

ignores this distinction and treats all avidyā as one . 
3 . SLS . I. p . 22 SSS . Ein . Madras , 1937 - najnånam guddha 

caitanyāz rayam kimtu jivās tayam Brahmavişyam . This 
again is Mandana s view also . cf. kasyavidyeti jivänämiti 

brumah - AS. pp . 10, 11 . 
4 . Introduction to Bhāmati, Catuhsūtri, p . XXXVI, TPH . Edn . 

1933 . 
5. ajñānasya cidbhasyatve pi 

citeh svaprakāśatvena tada. 
bhāsyatvät. ajñānasya cidăśrayatve cidadhinasthitikatve pi 
oiti avidyāśritatvatadadbinasthitikatvayorabhāvāt. 

AS . 


P. 585. 
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lessness of the world . The causal relation between tūlāvidyā 
and its products is different from that between mülāvidyā and 
tālāvidyās , for mīlāvidyž is not a cause in time . Time falls 
within it as an aspect of it , and it is the logical ground of 
talāvidyās . While mūlávidyā is one ,, its effects , tulāvidyas 
are multiple . 


This view of the difference between mülāvidyà and tula . 
vidyas is vehemently opposed by Sureśvarācārya who maintains 
that Brahman is itself both the locus and objeot, āśraya and 
vişaya of avidyā . 1. In developing his arguments he also throws 
light upon the ontological status of this disputed category of 
avidyā 2 . Sureśvara brings out the fact that avidyā is not a 
real entity , which may be determined by any valid means of 
cognition ; only the real may be so determined 3 . In its 
indeterminability consists its status as avidyā 4. It is posited 
only e an empirical category 

on the 

basis of current 
experience anubhavasamsrayā 5 . The proof that avidya s 
objeot is Brahman is that knowledge of Brahman is enjoined 
by the sāstras , as also the common experience of ignorance in 
regard to Brahman . But its locus also can be none other than 
Brahman , in other words , Brahman must also be deemed 
ignorant . This sounds paradoxical that the omniscient Lord , 
Brahman is at the same time ignorant . Suresvara s reply is 
that in view of the unreality of avidyā , the contingency 
noted above has no roal significance 6. But when avidyā is 
figuratively regarded as an entity , it cannot possibly be 
imputed to any one other than Brahman , none other being 
metaphysically there to own it - tadanyāsambhavādiha ?. All 
actions and their accessories, real or unreal, have to be 
doomod as Brahman so long as its truth has not been fully 
comprehended 8 It is this view of Suresvara that was later 
1 . Naigkarm yasiddhi, p . 105 - .P 106. Hiriyanna Edn . 1925 

BV . I, verses 175-182 ; Pt . II, 1215-1227 . 
2 . In the whole discussion avidyā, its locus , and its object, 

the object referred to is Isvara or saguna Brahman . cf. 

A. Giri on BV. II. 1218 . 
3. BY , I , 180. 

Ibid ; verses 180, 181. 
5. Ibid; vorte 182 sf. VPS . p . 19 , Sec . 31 . 
t DV . 11 , 1220 . 

7. Ibid ; 1221-22 . 
8. told; 1723. 
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echoed by his disciple Sarvajñātmamuni i and attained 
celebrity in Advaita as the position of the Vivaraṇa school 2 , 
The position of the Vivarana , more precisely , is that nescience 
is located in pure consciousness ; but at the same time it is 
partial to the individual self or Jiva . This partiality accounts 
for the popular view that Jiva and not Brahman is 
ignorant 3 


As a matter of fact , the question of avidya s locus need 
not be unduly pressed . Being essentially unreal , it cannot 
and need not have a real residence . Clearly , it appears to 
reside in the Jiva who perceives the objective manifold . But 
is not Jīva one with Brahman ? Thus it is equally true to 
hold that Jiva or Brahman is the locus of avidyā 4 . 

To the account of nescience as set forth above a number 
of objections have been advanced , and , in more recent times , 
some apparent modifications and amendments of it have also 
been suggested . We shall pass the more important of them 
under rapid surveys . Some of the most plausible objections 


1. Samkşepasārîraka I , 20 & 319 

20 & 319 - asrayatvavişayatvabhāgini 
nirvibhāgacitireva kevala , 

pürvasiddhatamaso hi pas cimo pasrayo bhavati napi gocarah | 
2. Introdn . to Brs . p . XXVII. 
3. VPS . 1 , 81. p . 59. atasciomaträsritam ajnānam jīvapakşapā . 

titva jjivās rita mityucyate. 
4 . cf. vide Ajnana , p . 21. G. R. Malkani . 

5 . We shall briefly notice an attempt by Mr. Subba Rao, in 
his Sanskrit work Mulāvidyanirūsa , to discuedit the hypothesis of 
positive Nescience as set forth above . In an introduction to the work 
Mr. K. A. Krishnaswamy Iyer , the author of Vedanta or the Science 
of Reality , maintains that it was pos -Sankarite authors other than 
Suresvara who invented the notion of positive nescience, and that 
earlier Advaitic thinkers from Yājnavalkya to Sures vara were unaware 
of it . Both the author of the introduction and Mr. Rao contend that 
Sankara does not believe in the persistence of Nescience in the 
dreamless sleep . ( p . 4 ) . But Sankara writes on B $ . III , 2 , 9 that the 
Teason wby the sam : individual gets up from dreamless sleep is the 
persistence there of kāma and avidyā - ihatu vidyate vivekakaranam 
karma cavidyå ca ...... sa evāyamupādhihsvāpaprabodhayor bijānkura 
nyāyena BSS. p . 637. Both Iyer and Rao dismiss the world of the 
waking state as merely private to the percipient, and deny its presence 
during sleep . In this respect, they are obliged to igdoré , such BS . 
as I , 1 , 2 ; I, 4 , 23 , and II , 1 , 14 as well as Sankara s:comment on 
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are those raised by Rāmāpuja . He observes that avidyā 
cannot have jiva as the basis of its operations and produce illu 
sions , for the jivahood itself is a product of avidyā . Nor may 
it be associated with Brahman as the latter is self - luminous 
knowledge and , as such , opposed to nescience . This is the 
80 - called āšrayānupapatti or inconsistency as regards the 
locus , 


on 


4 


> 


In.answer , it may be observed that this objection is based 

the misconception that there are two distinct reals 
Brahman and Jiva and that avidyā itself is a third independent 
entity . In Advaita , however , jīva is Brahman associated 
with the limiting adjuncts or upādhis, the products of avidyā . 
The latter is opposed , not to cit or pure consciousness as such , 
but only to vrttijñāna orcit reflected in the mental mould . 
Even here the opposition lies between avidyā and cit as related 
to , or reflected in , the vrtti 2. Therefore pure cit or Brahman 
may very well serve as the locus of avidyā . It may be 
observed that even jīvī in Advaita may be deemed the locus 
of avidyā as pointed out above 3 , for the phenomena of jiva 
and avidyā are equally beginningless and neither , in regard 
to its origin , depends on the other . 
them . They both aver that for Sankara avidyā means only adhyāsa 
and thereby ignore such passage as have been quoted Both 
affirm that Sankara does not recogaize jivanmukti in order to 
suggest that he denies the survival of traces of a vidya in that 
stage . But Sankara unequivocally asks in his comment on IV , 1 , 15 
katham hyekasya svahşdayapratyam Brahmavedanam dehadharagam 
caparena paratikzeptụm sakyate ? BSS . P. 851. cf. also 848. Finally . 
in their eagerness to disprove the unreality of positive avidyā in sleep , 
they both affirm that liberation is attained in dreamless sleep . To be 
sure, S ankara does not subscribe to such a notion which will obviate 
need for sadhana and make mokşa both cheap and worthless . 
Needless to add that neither Iyer nor Rao explains how after libration 
in deep sleep , the jiva wakes up to find himself the same bound Self 
that went to sleep . 

1. RB . pp . 58 ff. Benares 1916 . 
2.. Vrttiphalitacaitanyasyājñānavirodhitveca vrttisambandha eva 

kāraṇam , natu caitanyatvam- VP ; Introduction p . 42 
3 . P. 314 supra. 
4 . cf. Jiva iso visuddhā cit tathā jives/ayorbhida 1 

avidyātaccitoryogah şadas mākamanādayahili 
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The second objection is styled tirodhānānupapatti or the 
inconsistency of Brahman being obscured . To hold that 
avidyż obscures Brahman , which is nothing but light , is to 
affirm that the 

nature of Brahman is destroyed 
svarupanāśa evoktaḥ syād . Obscuring of light must mean either 
the obstruction of the birth of light or destruotion of the light 
that exists . But the light of Brahman is without begioning , 
eternal , and so its obscuration entails its destruction " . This 
objection is due to the wrong notion that obscuration refers to 
an actual blotting out of the light that is Brahman , i.e. , pure 
consciousness . Actually lirodhina 

means the jīvā s non 
apprehension of the full light of Brahman which , of course , no 
more affects the latter than a blind man s failure to see the 
sun affects the sun 1. In fact, in Advaita pescience is credited 
with three functions : ( i ) to create the illusion that Brahman 
does not exist ; ( ii ) that it does not shine ; and ( iii ) that it is 
not bliss as attvāpādakābhānāpadanānandatapadakam ca.2 The 
point of saying that Brahma - light does not shine forth in 
regard to the jīva is that the jīva does not realize himself as 
Brahman . 


The substence of Rāmānuja s third objection , styled 
sarūpānupapatti or unintelligibility of the nature of avidyā 
is as follows . Avidyā must be of the nature either of the 
percipient, or the perceived , 
the perceived , or of perception -- 

- drșțrlvena , 
drsyatvena , dysitvenavā , these three exhausting all possible 
objects. But it can be none of these ; for, to say that either 
the percipient or the perceived is of the nature of a vidyā is to 
make them superimposed entities liko nacre - silver, and such 
superimposition requires a prior nescience as its cause . Thus , 
obviously , & regressus ad infinitum results . And , perception 
itself is not regarded as nescience by the Advaitins. 


The Advaitie answer is that avidyā may very well be 
regarded as an object of perception , drøya , though not either 
as the percipient or perception . By an object is meant what 
1 . cf. ghanacchannadystir ghanacchannamackam yathi manyate 

nişprabhamcātimudhah tathabaddhavatbhāti yo madhad steh 

.....,Haståmalaka 
2 . VP . Introduction, p . 43 . 
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is identified with , ie . , superimposed on , consciousness delimited 
by a vrtti or mental mould 1 and nescience answers precisely 
to this definition , it being superimposed on consciousness . This , 
of course , makes the concept of avidyū unique , being caused by 
& prior instance , of adhyāsa or its residual impression . The 
mutual dependence involved is of the logically tenable variety 
since avidyā is a beginningless force or entity . It may be 
reiterated that the demand for a cause of avidyā is futile in 
view of the fact that the notion of cause itself is an expression 
of avidyā , a mere form of mind ( avidya s product ) , and so in 
applioable to the parent thereof, viz . , avidyā itself 3 . In his 
fourth objection , anirvacanīyatīnupaptti , Rāmānja a firme 
that the status of avidyī as a category neither real or unreal , 
ie . , indeterminable , is untenable . All categories must be based 
on experience , pratiti , and all experience points to entities , 
real or unreal . Experience being such can not have as its 
object something neither real nor unreal . 

well 
say that any cognition may objectify anything whatsoever 14. 
But the Advaitins maintain that the definition of avidyā as 
sadasadvilakşņa - being different from sad or asad is valid 
enough . But the senses in which these terms are used must be 
carefully noted . 

By sad or real is meant trikālābādhyam , 
what is unsublatable at any time , past , present , or future, viz . , 
the timeless , and by asad is meant what does not appear 
real in any substrate , whatever. Rāmānuja s commentator in 
the Srutaprakasikā observes that there is contradiction 
between sad and asad and so they cannot coexist in an objeot 
like the rope -spake, but, evidently , he was not thinking of 
the Advaitis concepts of sad and asad as set forth above . The 
appearance of the rope- serpent as real in illusory experience 

1 . dřsøyatvamaama vſttyavacchianacaitanya tadatmyam ; Ibid . 
2 . Vide Sankara s equation , avidya adhyasa . Introduction to 

BSS . 
3. cf. " 

cf. “ Casuality is the universal law of the empirical world " 
Kant. Qd . by Dr. Sastri, The Doctrine of maya , p . 125. A # 
a matter of fact, even in the empirical world , as shown by 
tbě quantum Theory , the sway of the casual law is not 

universal , vide . Einstein s remarks on the subject. 
4 . cf. sadasadākārāyāh pratiteh sadasadvilaksanam vişaya itya 
bhyupagamyamano 

sarvapratitervisayah syad, 
RB . P. 60 . 
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makes it differeut from asad ( such as , eg . , the hare s horn ) , 
while its subsquent sublation proclaims it is not sad like 
Brahman . Thus , in terms of the Advaitic definition , avidyā may 
very well be seen to be anirvacanīya or sadadviaslaksana . 

Fifthly , Rāmānuja advances pramānānupapatti against 
avidya . Avidyā cannot be established by any valid means of 
cognition . But advaitins assert that perception , inference, 
implication and scripture 

available to establish the 
category of avidyā . 

According to Rāmānuja the direct 
perception , I am ignorant , 

ignorant , & c . denotes only the prior 
negation, prāgabhāva, of knowledge , and not positive nescience . 
In this perception , clearly , the Self or pratygartha either shines 
forth or not . If it does , nescience must vanish in the light of 
that very perception . If it does not, how can nescience , minus 
its locus and object , appear at all ? It would not do to say 
that in the perception , I am igaorant , Self shines forth only 
vaguely , and so may will be treated as both locus and object of 
positive nescience . For , the view that the prior negation of 
knowledgo alone is involved in the perception in question may 
also be substantiated in a like manner . It might be said that 
the prior negation abides in the Self but is indistinctly perceived , 
while its correlate , pratiyogi, is a memory - percept ( of this or 
that entity ). Rāmānuja s point is that the ignorance in 
question is nothing suigeneris and positive , but merely the 
prior negation of that valid knowledge which will suffice to 
dispel it . 


The Advaitin points out that Rāmānuja makes a mistako 
in thinking that prior negation is a category acceptable to him 
( ie ., the Advaitin ) 2. In the expression , the pot will come into 
being , what is experienced is not the prior negation of the 
pot , but only its present non existance . If the pot were 
not in some sense real now , how could it come into being 
at any time 3 Again , prior negation being a single category 
it should be appropriate to say of a pot to be manufactured 
tomorrow that it will brought into being today . Besides , 
nescience is not experienced by us as opposed to knowledge, 

1. vide pp . 312-313 & FN. 1 on P. 313 
2. cf. Jñānaprågabhavastu bhavatāpya bh yupagamyate. RB . p . 62 
3. cf. näsato vidyate bhāvo , BG, II. 16 . 
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but only in itself as a distinct empirical category , just like 
darkness . Hence it has no necessary reference to a correlate . 
Further no cognition of absence involving a memory percept is 
a case of direct perception . It is precisely for the cognition 
of absence that the Advaitins , along with the Bhāțțas , accept 
non - perception anupalabdhi, as the sixth means of valid 
knowledge. Therefore , the apprehension I am ignorant , 
understood as a prior nogation of knowledge , cannot become 
an object of perception or pratyaksa . Thus the apprehension 
in question must be treated as revealing positive nescience . 
Rāmānuja also challenges the inference advanced by the 
Advaitins to establish positive ignorance His main point is 
that since this very inference is supposed to remove ignorance 
regarding positive nescience and thus establish its 

eality , this 
nescience itself must be supposed to be shrouded in a further 
and different positive nescience , and so , the first nescience 
would not be revealed by the sāksin ; thus it will be 
irremovable by the knowledge of Brahman . But this 
objection rests on a complete misunderstanding . The inference 
in question is not meant to establish beginingless , positive 
nescience , as it has already been by direot sāksi pratyaksa . 
What the inference does is to establish the positivity and 
sublatability of that nescience . Both these latter are held to 
be shrouded by ignorance and this is removed by the valid 
inference . 


The sixth objection of Rāmānuja - nivartakānupapatti - refers 
to the incapacity , according to him , of Brahman knowledge to 
sublate positive Descience . For the Advaitin this knowledge 
must be of the attributeless Brahman . 

But Rāmānuja says 
that Brahman is 

without attributes – Brahmanah 
saviseşatvādeva 4 , and , in support , quotes passages describing 
Brahman as a personal being with exalted attributes s . We 
have already dwelt on the way in which Rāmänuja explains 


never 


1. cf. gļhitvā vastusadbhāvam smſtv & capratiyoginami 

wanasam nâsti tājñānam jāyate kşanapekşanat | SV . 
2. Qd . P. 312 , supra , FN . 1 
3. RB . pp . 64 ff. 

4. Ibid ; p . 75 
5. TA . HI, 13 , 1 ; MNU , I , 8 , 10-11 & c . 
MUKTI - 41 
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oven explicitly advaitic texts to suit his contention that 
Brahman has attributes .. The point at issue is mainly one of 
textual interpretation and it is enough to refer to the verdiot 
of a scholar like G. Thibaut who is no partisan of Sankara : 
“ But the task once given , we are quite ready to admit that 
Sankara s system is most probably the best which can be 
devised . Sankara s fundamental doctrines are manifestly in 
greater harmony with the essential teaching of the Upanişad 
than those of other Vedāntic systems " 2 


The last objection , nivrtyanupapatti, urged against the 
doctrine of positive nescience , is that it cannot be abolished 
at all . Rāmānuja argues that since bondage is real , the 
knowledge of the identity of Brahman and Ātman cannot 
abolish avidyā . Only the grace of God , paramapurusa , moved 
by devotion , can abolish real bondage . Of course , this position 
also is dogmatic and turns on the concept of bondage . As a 
matter of fact , Rāmānuja s position involves all the in 
consistencies and difficulties of the concept of a personal God . 
That it does not tally with the Upanisadic view of absolute 
reality has already been noted . The Advaitic view of the 
Absolute has also been set forth above 3. That the Advaitins , 
too , empirically recognize the value of divine grace , the reality 
of bondage , and so forth will be evident from sequel . But 
they insist that ultimate and total liberation through the 
abolition of nescience must ensue from saving knowledge alone. 


Following in the wake of Rāmānuja , Venkațanātha in his 
Satadūsani asks 4 whether avidyā is different from Brahman 
or not . If different, Advaita breaks down , and if not different 
Brahman can never free itself from it . But the Advaitio 
answer to this dilemma is that avidyā is a category sui generis , 
not real enough to set itself up as a rival to Brahman , and yet 
not unreal like the hare s horn . In short , whereas Brahman is 
À transcendental and eternal reality , avidyā is an empirical 
fact. The man in the street considers the world of avidyā as 
1 . 

PP . 304 ff supra . 
2. SBE . Vol . XXXIV , Intrdn . pp . cxxii & cxxiv. 
3. Supra , pp . 272 ff. 
4 . 18th objection , 
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roal. One who is learned in the sāstras, viz , the man of the 
* piritual insight , regards it as unreal or tuccha while the 
metaphysician , intellectually , accounts it neither real 
unreal . The failure to grasp the relativity of avidyā is at 
the root of all Višiştādvaitic and dvailic objections against this 
Advaitio category . Again Venkatanatha ? commits the error 
of taking the avidyā to be nothing but a psychological state 
- a lack of knowledge . Hence his reasoning that Brahman can 
not be a knower and so cannot have nescience . Actually , 
psychological ignorance is only a function of avidyā , it s 
operation of avarana or obsouration ; it has universal 
reference and status , albeit empirical, in the context of its 
association with Išvara, when it is better known as māyā . 


Some of the typical objections urged by Dvaitins against 
the concept of nescience may also be briefly noticed . 
Vyāsatirtha in his Nyayāmrta 3 asserts that a jñāna has no 
other meaning than then negation of knowledge . Therefore , 
to know ajñana , it is necessary to know the correlate of the 
negated knowledge. In the case of the descience described as 
primeval and positive the correlate is Brahmajñāna , which , 
being eternal , rules out all possibility of its negation 4. The 
Advaitin replies that the above suggestion is untenable , for , the 
knowledge there is knowledge in me (ahamajñah ), 
according to the Dvaitia , must refer to knowledge , implying 
a knowledge of knowledge - which , of course , contradicts the 
initial knowledge. Therefore the experience of negation of 
knowledge which does not involve reference to a correlate is 
possible only when the object of experience is positive 


no 


ajñāna s 


1. ef. tocchånirvaccaniyā cavāstavi cetya sau tridhã 

jñeyā māya tribhir bodhaih srauta -yauktikalaukikaih / 
2. 19th objectior . 

PD VI 130 . 
3. HIP . vol . IV . p . 266 . 
4. apica bhävarūpājnănāvacchedakavişaysayajnāne ajnápajnādā . 

yogát jnāneca ajnanasyaivabhāvāt katham bhāvarāpājnana 

jnānam ? - Nyāyāmſta P. 313 Qd . HIP . vol . IV . p . 266. 
So Hbid , p : 269 . 
j 
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Vyāsatirtha objocts that the objects of the world being in 
time, the ignorance that limits the consciousness underlying 
the world cannot be beginningless. But why a beginninglese 
entity cannot produce effects in time is not clear . In fact with 
out some difference between cause and effect, it is impossible 
to distinguish them . As between cases of illusions and their 
cause , viz . , beginningless nescience , there can be a causal 
link , since this nescience is other than merely negative . On 
the other hand , Vyāsa tirtha s contention that the unreal may 
be , 

then , the effect of the real is invalid , since utter 
dissimilarity between cause and effect is unthinkable. His 
further contention that ajnāna cannot be beginningless being 
other than knowledge and negation is also untenable , for, the 
Advaitin recognizes also a category which is neither the one 
por the other . Nor is it true that what is beginningless 
must be endless like the Self or Ātman - for , this is true only of 
the Self . Again , the fact that knowledge cast in the mould 
of vrtti cannot in tuit Brahman does not imply 

imply that 
ignorance regarding Brahman is irremovable , for, as a matter 
of fact , in so for as ignorance relates to Brahman , it is removed 
by the final vrtti . Finally, the fact that ajnāna is manifested 
by the sākşi - consciousness would not make it eternal like the 
latter ; for strictly , the sākşi consciousness which reveals 
nescience is consciousness limited by the nescience, and with 
the cessation of the latter , that sāksi I also may be held to 
havo ceased . 


Above have been given some of the majorobjections 
urged against the doctrine of māyā or aridyā by two major , 
traditional, opponents of Advaita . Latterly , Sri Aurobindo 
has written much on this subject . He is a tantric thinker 2 
and naturally he disagrees with Sankara’s interpretation of 
māyā . He writes : Māyā is one realization , an important one, 
which Sankara over - stressed , because it was most vivid to 
his own experience. For yourselves , have the word for 
subordinate use and fix rather on the idea of lilā , a deeper and 
more penetrating word than māyā. Māyā means nothing more 
than the freedom of Brahman from the circumstances through 

1. ajaānavęttipratibimbitacaitanysaiva sākşipad & rahatvāt - AS. p. 557 
2. Yogic Sadhana, p . 33. Qd . Idealistic Thought of India , 


p . 299. 
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which he express himself . : . ...We must escape from the māyā of 
ignorance which takes things as separately existent and not 
God , illimitable for the really limited , the free for the 
bounded 1 , But Aurobindo does not face the problem of 
& non - dual Brahman really becoming many , whether the 
oircumstances referred to through which Brahman expresses 
himself are real or not . In the Life Divine 2 he writes that 
infinite consciousness in its infinite action can produce only 
infinite results . To produco a world of fixed truths , a selective 
faculty of knowledge commissioned to shape finite appearance 
is necessary , and that faculty or power is māyā . But he 
does not raise the question whether any action is consistent 
with an absolutely perfect and infinite consciousness , such as 
the non - dual Brahman of the Upanisads is 3. It is to reconcilo 
the actionless perfection of Brahman with the dynamismo 
of the world of sense - exprience that Sankara postulates māyā 
as an adjunct of saguna Brahman , i . o . , as strictly relative to 
the perciptent consciousness of the jīva . Aurobindo is either 
unware of this aspect of the question or ignores it , with the 
result that he has to rest in the dogma of a real and un 
intelligible obscuration of its own plenary light and power by 
a peouliar self -diminishing or self - effacing action of conscious 
force in the Being . Not withstanding his effort to deduce 
the world of matter from an indivisible existence, s he feels 
that in a certain sense Matter is unreal and non - existent . It 
is precisely this apparen t existence of unreal and non -existent 
matter in indivisible saccidānanda that Sankara refers to as 
Māyā . 

Thus Aurobindo s criticism of Sankara s māyā seems 
to be very unconvincing. 


A reaffirmation of the Advaitic dootrine of māyā by 
Vivekānanda , “ the inaugurator of the neo - Vedāntic movement 

1. The Yoga and its objects, pp . 55–57 ; 
2. P. 174, Vol. I , Calcutta , 1939 . 
3. cf. Nothing perfect can move . AR . P. 

500 , To attribute 
emotions to God conflicts with the very definite religious 
intuition that God is unchanging . He is without shadow of 

turning . ” Time & Eternity , p . 50 ; Stace. 
4. Life Divine, p . 414 . 
5. Ibid , p . 361. . 
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in India " 1 may also be noticed in this context . 

He points 
out that māyā is not a theory of explanation of the world . It 
is purely and simply a statement of the fact of the paradoxes 
of thought and action as also of the startling vicissitudes of 
nature around 2 

Māyā is, the word for the way in which the 
Universe is going on . M. Rolland adds that Māyā is a fact of 
observation insufficiently explained , if not actually un 
explained 3 . Again , with remarkable insight Vivekananda 
points out that the essence of māyā is relativity . It is the 
relative link between absolute being and utter non - being. 
In other words , māyā , the Hindu sphinx , represents the 
answer to the question , How the Infinite became the finite . 
Māyā is the screen seen through which the infinito appears as 
the finite . “ The infinite never changes , all that changem is 
māyā 

Ultimately , on the question of māyā , one can only 
appeal to experience of the Infinite and Illusion 6. The memory 
and the influence of the tremendous moment of experience never 
leave the great mystic and cause him to attribute to the world 
a shadowy balf reality . Accordingly , Brahman alone , the 
content of the pure mystic moment , is a bsolutely real ; other 
things, in comparison , are more or less real according as they 
are nearer or further away from the divine order . Of.course , 
in puro Advaita , there is no lapse from the ultimate experience 
of the Absolute and so no question of a shadowy reality bry 
the side of its full -orbed reality arises, But the hypothesis 
of máyä or avidyā or ajnānā io propounded to reconcile the 
mystio experience of the sole reality of Brabman and the 

opirie experience of plurality. In the words of Vidyaranya , 
it is a metaphysician s account of the emperical world of 
shadows 7 . As such an intellectual account of facts, it may 


1. IPC . 1952 - D.M.Datta . 
2. Jñanayoga , Vol . II , pp . 39 ff . 
3. Prophets of the New India , p . 375 , F. N. 12 Cassel, London , 

1932 . 
4. IVth Lecture on Måyå is Joānayoga , Vol . II . 
5. Ibid . 
an of That the world is Ogreal is a mystical proposition , not a 

factual Ofe and derives from the mystical vision of the 

eternal and infinite moment - Tinte and Eternaty , p . 78 . 
7. PD . VI , 130 , Qd . above P. 323. cf. PA A 216 . 
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fail to convince those who have not themselves experienced 
the vanity of the world . Thus Deussen says : In reality 
there is nothing else besides Brahman . If we imagine that we 
perceive transformation of him into the world , a division of 
him into a plurality of individuals, this depends on avidya . 
But how does this happen ? How do we manage to deceive 
ourselves into seeing a transformation and plurality , where 
in reality , Brahman alone is ? On this question our authors 
are silent 1 : Rādbākrishnan comments that " they give no 
information , simply because no information is possible " 2 


. 


1. DSV . p . 302 , 
2. IP . ii . p . 578 .; cf. That experience should take place in finite 

centres and should wear the form of finite -thisness is, in the 
end , inexplicable , AR . p . 225 , 2nd Edn , 


CHAPTER III 


THE 


THE CONCEPT OF JIVA IN ADVAITA 


(i) Jiva in the Upanişads or the real nature of Jivas 


Due to the association of māyā or avidyā with Brahman , 
wo pointed out , the individual self or jīvātman and God or 
Isvara , the paramātman , are simultaneously posited . We also 
sought to elucidate 

to elucidate the precise nature of māyā which 
characterises , though in two different ways , both Iyvarā and 
Jīva 1 . Now we shall proceed to examine the nature and 
status of the jīva in Advaita before taking up the problem of 
the world in which he lives his life of bondage and attaing 
liberation . 


In the upanişads various views in regard to the nature of 
the jiva are found expressed . The principle of their inter 
pretation followed by Sankara is that the basic truth of the 
non - dualism of the real shall not be violated , this being the 
specific and distinctive teaching of the upanişads, as well as 
the neplus ultra of spiritual experience . In the older upanişads 
like the Brhadāraṇyaka and the Chāndogya , the view firmly 
maintained is that the jiva and the supreme reality , Sat , are 
essentially one . Explaining the passage , anenajīvenātmānānu 
pravišya 2 , Sankara writes that the phrase anenajīvena refers 
to the real or Sat , which , in an earlier cycle of creation , 
underwent embodiment , and which , as such , is present in 
the cosmic mind of the creative Absolute or I svara 3. That 
which underwent individuation and became jīva , i.e. the 
prānadhāranakarty, is of course none other than the Sat which 
in itself is 

pure consciouness , caitanyasvarūpam . Its 
embodiment is denotod by the term anupraviśya . i.e. , having 
entered into the upādhis or inorganic element of world 
manifestation 4. This ansupraves a or entry means no more 
1 . eşāmāyā svīvyatiriktānikşetrānidarsayitvā jīvesarāvābbāsena 

karoti, māya cāvidyā ca svayamevabhavati. NTU . IX . 
2 . CU . VI , 3 , 2. 
3. syabuddhistham pārvasratyanubhūtaprāņadhérapam atma 

nameva smaraotyaha. CUB . P. 311 , 
4 . CU , YI , 2, 
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than the development of particular cognitions through contact 
with elements of the world of objects labd havišeşavijnana . 
Discussing the question further , Sankara asks why an all 
pervading principle like the creative Absolute should enter 
to be in a given body . He explains that entry does not 
mean the association of an omniscient principle with specific 
properties as in the case , say , of the milk in the cocoaput 
Phrases echoing the sanie idea elsewhere also 3 imply that 
without suffering any sort of mutations , the creator enters 
the complexes of effects. Of course , no sort of movements on 
the part of Išvara is conceivable from one place to another ; 
for , He is a partless spirit 4. Nor may this entry be likened to 
the formation of a reflection 5 for, pure consciousness is not 
remote from the effects in which reflection is supposed to be 
formed . Nor can the prives a in question be similar to the 

entry ’ of qualities into substance ; for , God , unlike qualities , 
is absolutely independent . Hence anupraveša is no more than 
the associa tion of the Sat i.e. , God with organisms which differ 
only in their objective structures . In them all the same pure 
consciousness is 

present 6 

That the supreme reality is 
cognizable in the inner organ or antah karana of the jiva is the 
sense of the anupraveša referred to above . The individual 
or jīva is the supreme reality present 

in the psycho . 
physical complex, apparently undergoing all its experiences. ? 

1 . Sankara s comm . on BU . 1 , 4 , 7 . 
2 . BUB . P. 112 . 
3 . TU . II , 6 , tat srstvātadevānuprāvisat . 
4 . BUB . P. 113 . 
5 . In view oi this clear statement , it is questionable to hold 

that Sankara is in favour on the so - called pratibimbavāda 
which , later , found favour with several Advaitic thinkers as 
an explanation of the jiva s status. 

Cf. The views of the 
Prakațārtbakāra , the Tattvavivekain PD . the Samkşepasäriraka 

and partly of the Vivarana ; vide YP . pp . 94 , 95. 
6 . SU . VI , 11 . 
7 . Cf. BSS . P. 234. On BS. I , 3 , 19. Sankara writes : yadasya 
pāramārthikam svarūpam param 

Brahma tadrāpatyanam 
jivam vyācapte ; also Cf. P. 528 , BSS . on II, 317 – avikyta 
syaivabrahmanojivabhāvabhyupagamāt; BSS . P. 537-538 
caitanyameva hyasya svarūpamagnerivauşpyaprakāšau ; BSS . 
P. 559 tasmát para evaikah sarveşām bhūtānāmāntarātmā jiva 
bhavenávashitab , BSS . II , 3, 47, 
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on 


Discussing 

the vicws of the three teachers Ašmarathya , 
Audulomi , and Kāšakştsna ! the nature of the jīva , 
Sankara points out that Kāšakştsna represents the truo 
upanişadic position , viz , the paramātman is present in the 
body as jīva or , as he is otherwise called , vijñānātman 2 
Āšmarthya would introduce a casual relation between God 
and jīva , while Audulomi stands for bhedābheda , identity - cum . 
difference , between them . The names denoting God and jīva 
are , in truth , synonyms ?. 


. 


Above it was noted that jiva is the designation of Sat 
or the creative Absolute in association with upādhis or psycho 
physical complexes , This term is of prime importance in 
Advaita as it is invoked to account for all kinds of appearances , 
organic and inorganic . Śankara explains the term in two 
different contexts . The upādhis, psychologically , consist of 
vāsanas , or tendencies which constitute the mind of the 
Jiva 4. The form of the mind which limits the pure light 
of consciousness is a product of the interplay of the formed 
and formless vasanas , on the one hand , and the determinate 
ideas on the others . Metaphysically the limiting adjunct is 
less than real . māyendrajāla migatrşnikopamam 6. That the 


BS . 1 , 4 , 


1 . 

20-22 . 
2. asyaiva param & tmand nenäpivijñānātmabhāvenāvasthānāt . 

BSS . P. 332 Cf. sarvāṇirūpāņivicitya dbiro nāmānikſtvábbiva . 
danyadáste , avikſtah Parameśvaro jivonānya itimatam , 

BSS . P. 332 . 
3. sthitekşetrajñaparamātmaikatvavişaye samyagdarśane kşet 

rajñab paramātmeti nāmamātrabhedät . B SS . P. 336. Cf. SU . 
IV , 3 ; 
tvamstritvampumānasitvamkumārautavakumari 
tvamjirno dandenavañcasi tyamjāto bhavasiviśvato mukhah al 
Also , S U . IV , 4 ; US . 1 , 23 ; cf. brahmadāśā brahmadasā 
brabmaivemekitavāh - Qd . in BSS . P. 555 . 

BUB . p . 308 . 
5 . mārtāmūrtavāsanāvijñānasamyogajapitam lingasya rūpam . 

Ibid . 
6 . Madhusūdanasaras vali offers the following definition of the 

term upūdhi : yah svadharmamanyanişthatayā bhāsayatisau 
pādhih : -what apparently transfers its own attributes to 
another . Gūdhārthadipika, BG . P. 52 , 
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jīva is no moto than this complex of ideas and tendencies is 
the tenet of the Vijfiänavadi Buddhiots . That they constitute 
the qualities of the substantival atmans is the doctrine of the 
Nyāya - vaiseșika thinkers 2. That these are the manifestations 
of the three - fold prakrti is the deliverance of the Sāmkhya 
philosopher 3. Even the followers of the upanişads do not agree 
on the character of the upādhis. The Advaitic view , in the 
light of the identity , of tat and tvam , That and Thou , 
taught by the upanişads , is that the upādhis are only 
appearances so that a casting off or out - growing of them is 
feasible . All pluralily observed in the life of the jīvas must be 
referred to the mind and 

and its countless tendencies and 
impressions . Gauda pada asserts that the upādhis which 
variegate nondual reality are on a par with dream bodies , 
projected by the māyā of the self . That is to say they are 
imagined by the self through its own avidyā . No essential 
differences distinguish the upādhis among themselves 4 


It is possible to treat the concept of the upādhis in a loss 
summary fashion , so as to do greater justice to the picture of 
life Sankara s works unfold . True upādhis depend on that 
avidyā which , as Sankara has declared , drives us to associate 
with God nāma and rūpa , the very essence of God qua God , 
which constitute his māyās . Upādhis are fashioned by 
avidyā avidyākrta 6 . Due to them the supreme Brahman 
becomes God , the world , and jīvas . More specifically , the 
upādhis of the jīva consist of the gross physical body ; and 
of the subtle body or sūksmaśarīra " , which iucludes the 
mind also . It is important to note that mind or manah 

1 . Vide PP . 130-133 supra . 
2 . Vide PP . 17-18 supra . 
3 . Vide P. 42 supra . 
4 . GPK . III , 10 & Sankara s Com . on it . 
5 . BSS . P. 382 . 
6 . DSV . PP . 303 , 304 , 
7 . In the Vivekacadamani, Sls . 98 , 99, Sankara explains that 

the subtlo body consists of 8 componets -- puryagtakam - viz. 
( i ) the 5 sense organs of action ; ( ii ) the 5 of perceptions ; 
( iii) the 5 vital breaths ; ( iv ) the 5 rudimentary elements ; 
( v ) buddhi or intellect ; ( vi ) avidyå understood psychologi 
cally only ; ( vii ) kima. ( viii ) Karma. 
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according to Advaita , is material or jada ; i.e. it falls within 
the realm of objects and not that of the subject , which is 
pure consciousness 1 . 

The significance of the contention that 
the upadhis are made of such stuff as avidyā cannot be 
exaggerated . It implies that with the dawn of the true 
knowledge of the Self, the upādhis will be abolished being no 
more than the creations of avidyā . But for all that , they 
have an empirical or pragmatic reality and are responsible for 
the distinctiveness of each jīva s personality ? 


one 


We began with the observation that the older Upanişads 
firmly maintain the identity of jīva and Brahman . But in the 
latter upanişads , there are certain passages which apparently 
posit & difference between the two ; it is necessary to note 
how the Advaitin understands these passages . In the Svetāśva 
tara , 0.g. , in numerous contexts Isvara and Jīva are sharply 
contrasted 3. The celebrated simile of the two beautifully 
plumaged inseparable birds on the same tree of life , 
pecking at fruits, sweet and bitter , while the other majesti 
cally looks on , brings out the normal relation between Isvara 
and Jiva in empirical life . Here Visiştādvaita insists that as 
the jīva alone is the subject of experience or bhoktā , his 
difference from Išvara is real and lasting , That they are 
similar and inseparable also suits the Višişțādvaitic position 

3 
but while the Lord is sinless , apahatapāpmā, & c . , the jīva is 
both sin - smitten and grief-stricken . The Dyaitin adds the note 
that the inseparable companion , jiva , referred to is of the 
upright type, rju ; for he holds that crooked jīvas are fit only to 
suffer in shady hell 4. Sankara takes this as a description , not 
of the ontological status either of the jiva or Isvara, but of 
the fact of life in the body . Man and God, with the same 
conditioning medium of self -manifesations , viz . , avidyā or 


. 


1 . 
2 . 


3 . 
4 . 


CU . VI , 5,4— annamayam hi somyamanah ; also , BG.XIII , 5 , 6 
Whether the creative avidyā has also not a cosmic reference 
we shall consider in the next chapter, 
SU . I , 9 ; IV , 6 ; MU . III , 1 , 1 . 
The Dvaitins maintain that there are three classes of jīvas, 
( i ) fit for liberation , muktiyogyāh ; ( ii ) perpetual wanderers 
in transmigratory life, nityasamsāriņah ; ( iii ) doomed to hell 
life- tamoyogah . MSS . 79 . 
samānābhivyaktikārapau — SB. on MuU . III , 1, 1 . 
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māyā are present in the living body , samānam vrksam . The 
jiva or the emperical self , whose vpādhis are avidyā kāma 
karma ( nescience , desire , and acts ) is alone subject to 
experiences, pleasant and painful. God , eternally pure , aware , 
and free, is mere looker - on , without sharing in those 
experiences . Still , by his mere presence he may be said to 
cause the jīva to act . This causation or prerayitſtvam consists 
merely in his presence . 


a 


The passage 

under notice iutroduces the important 
idea that the jiva as he is , in fact, is a bhoktā or subject of 
experiences . While his real basic nature is that of the Lord , 
nityasuddhabuddhamuktasvabhīva , unlike the latter , he has 
suffered a degeneration , has become a bhoktā . The Upanisadic 
explanation is that it is due to the association of the pure Self 
with the psycho - physicalorganism 2. But this can hardly becalled 
an explanation ; it is only a statement of the fact of the jiva s 
finitude and consequent liability to experiences . The nearest 
approach to an explanation is given in the form of a simile 3 
As the one fire has entered the world and becomes correspond 
ing in form to every form , 80 the inner Self ( i.e. God or 
antarātman ) of all things corresponds in form to every form 
and yet is outside . This simile is repeated with regard to the 
wind, and the Sun , and suggests how one God and Self appears 
to be many in different organisms, and yet does not forfeit 
its own nature 4 . An apparent pluralism of jīvas finds its 
most patent expression in the Mundaka . 5 As from well 
blazing fire , sparks by thousands issue forth of like form , so 
from the Imperishable beings manifold are produced and thither 
also go . The non -advaitins will take these words more or less 
literally and find in them support for their dootrine of plurality 
-of jīvas . This , of course , places them in irreconcilable 

antagonism to the doctrine of non - duality , the unique teaching 
of the Upanişads as a whole . Sankara points out 6 that the 
production here referred to is to be understood as in the case 
1 . darśanāmatram hi tasya prerayitętvam . Ibid . cf. dvasuparnets 

yādesca lokasiddhabhedäpuvádakatvāt, TP . P. 371 . 
KU . III , 4 -ātmendriyamadoyuktam bhoktetyahurmanīşinah , 

Ibid . V , 9 , 10 , 12, 
. Cf. BG . IX , 4 & 5 
. II , 1 , 1 . 
6 . 

on MuU . II , 1 , 1 . 


SB 
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of the production of pot ether , house - ether & o . That is 
to say , just as the partless ether is apparently broken up into 
countless fragments due to association with objects like pot , 
house , & c ; but in reality retains its indiscerptible unity , so 
the supreme Self , too , through association with names and 
forms i.e , organic bodies , only appears to be pluralized . 


Apart from these two types of upanişadic passages empha 
sized by the Advaitins and Dvaitins respectively , we have a third 
where the supreme Self is described as dwelling in the Jivātman 
as his immortal , inner , controller . In the Brhadāranyaka 2 
the Lord is described as abiding in all things including the jiva 
The entire passage known as ghajakaśruti in Visiştādvaitic 
literature is stressed in that school as according best with 
their characteristic doctrine , that God s body consists of oit 
and acit or jivas and matter 3 , For Sankara this is a 
statement of the status of God as sākși or the witness Self of 
the jiva , using the latter as an instrument of its creative 
purpose As a matter of empirical fact , the jīvas are not 
aware of their divine inner controller , their real Self ; but that 
does not mean , explains Sankara , that there are two kinds of 
spiritual beings , viz . Jivas and Isvara « Other than he " 
points out the Upanişad , " there is no seer , hearer , thinker, 
understander , He is your Soul , the Inner Controller , the 


4 


. 


o 


1 . pārameśvaramevahi sācirasya pāramārthikam svarüpam ; 

upādhikštam tu śāriratvam SB . P. 785–786 on BS . III , 4 , 8 , 
Cf. Conscionsness is never experienced in the plural, but only 
in the singular . Even in cases of split personalities , plurality 
is not manifested simultaneously . The idea of plurality arises 
through experience of the intimate connection of conscious 
ness with a plurality of bodies . Plurality is produced by a 
deception , māyā . Adapted from What is Life ? PP . 89 , 90 ; 
E. Schrödinger, Cambridge, 1944 ; Also , Cf. That expericnce 
should take place in finite centres and should wear the form 

of the finite thisness is in the end inexplicable AR . P. 226 . 
2 . III , 7 , 3--23. 
3 . RB . P. 268 on BS . 1 , 4 , 22 . 
4. parārthakartavyatäsvabhāvāt parasya yat käryam karanamca 

tadevāsya naśyatah SB . on BU . III , 7 , 3 , Cf. BG . IH , 22 ; 
XI , 33 . 
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1 


Immortal Whereas he is devoid of all traits of the jīvas , 
he apportions activities and their fruits to the jivūs . 


Thus in the Upanişads three grades or positions of 
consciousness or caitanyain may be distinguished - the pure 
unqualified Brabman ; Brahman with qualities or lśvara ; and 
Jiva involved in actions and subject to their consequences . 


3 


7 


same 


ocean . 


How are they related , if at all , and how are they to be 
distinguished and to what extent ? Sankara has clearly set 
forth the Advaitic positions on these important questions 2 
In bis commentary on the Byhadiranya ka III , 8 , 12 , he refers 
to the views of a predecessor Bhartặprapaſca , an old 
Vedantin whose metaphysical position has been described 
as bhedābheda , identity - cum - difference . Bhartſprapaïca pictured 
Brahman , the imperishable as an ocean , stirless, unmodified ,. 
God or antaryāmin , then , would be a mode or avasthā of 
Brabman , corresponding to a slightly agitated state of the 

The jiva or kşetrajna may be represented by a 
still more disturbed state of that ocean . Other thinkers invest 
Brahman with countless powers 4 and regard God and jivas 
as being among these powers ; or , explain these as vikāras or 
transformations of Brahman . Sankara rejects the first two of 
thase hypotheses on the ground that the Upanişadic Brahman 
transcends all empirical traits like hunger and thirst . To 
subject Brahman to real transformations , the third 
proposes , is to make it perishable . His own explanation is 
that the distinctions among Brahman , Isvara , and Jiva rest 
purely on upādhis ., Apart from these , neither distinctions 
nor their negations may properly be predicated of the 
Absolute , whioh is a mass of undifferentiated consciousness , 
prajñāghanai kasvābhāvyāt. The description netineti s of the 
unconditioned Solf underlines 

Solf underlines its ineffability , its wholly 
transcendental character . But when it is associated with adjuncta 
like body and sense organs the absolute reality is designated the 
jīva or the empirical Self . The same Absolute , in conjunotion 

1 . BU . III , 7 , 23 . 
2 . SB . on BU . III , 8 , 12 , & AU . Introdn . to second Adhyâya. 
3 . Vide Hiriyanna s article in IA . April, 1924 , 
4 . Cf. S U . VI , 8 . 
5 . BU . IV , 2 , 4 ; 


as 
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with the power of eternal , unsurpassed , knowledge , is termed 
Isvara . All distinctions and difference, therefore, must be 
traced to upādhis in as much as the final doctrine of the 
Upanişads points to the ekamevādvitiyam . 


Greater clarification is afforded in the introduction to 
Sankara s commentary on the second adhyāya of the Aitreaya 
Upanişad . The jīva has been described as the agent of 
activities like hearing , seeing , thinking, & c 2 . Other 
Upanigadic passages refer to him as the un thought thinker 
unknown knower , & c . 3. Again the unknowability of the jiva , 
has been laid down thus : namatermantāram manvithā , navija 
ätervijñātäram vijānīyāt & c * . These statements , as they 
stand , are not easy to reconcile . Do these suggest that , 
while the jiva is directly imperceptible , his reality may be 
inferred from his activities like hearing ? Now , he who infers 
must , obviously , be the jiva concerned . 

But while hearing , 
surely , he cannot infer , as he is wholly absorbed in hearing . 
One s mind can attend only to one thing at a time . Thus , 
it follows that the thinker of thoughts ever remains a thinker , 
an eternal subject who can never become an object of thought 
such as in ference involves . Other than this sole thinker of 
all thoughts , there is no second thinker to make the first an 
object of his thinking activity . A self - division of the unique 
Self into subject and object needs only to be mentioned to be 
rejected as inconceivable . The analogy of two lights illustrates 
this point . Neither may be regarded as revealing the other , 
each being self - revealing in its own right. Nor can the 
eternal thinker pause a while to turn his thoughts back upon 
himselfs . If neither perception nor inference directly leads to 
the knowledge of the Self , how is it to be known ? What 
assertion may justifiably be made of it ? To hold with the 
Vaisesikas that hearing and so forth are contingent activities 
of the Self is no solution . An eternal spiritual substance has 
nothing contingent about it ; it ought to remain immutable , 

1 . CU.IV, 2, 1 . 
2 . BU II, 4 , 14. 
3 . BU . III , 8 , 1 . 

BU . III, 4 , 2 . 
nacamanturmantavyamana navyārāragūnyaḥ kālogiyatmama 
nanaya. Sankara s Introdo , to AU . II. 
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essence 


as contrasted with changeable matter . , There can be neither 
conjunction nor disjunction of spirit or consciousness. Thus 
we are forced to conclude that the philosophy of the Upanişads 
recognizes two kinds of perceptions , one ephemeral and 
contingent due to sense - organs and mind , and the other , 
eternal and immutable , the very 

of the Self ! , 
This position squares 

with expressions like drsterdraştā . 
* 8 rutehsrotā , & c . 2 . Experience also bears out this conclusion . 
The perceptive power of the eye, e.g. , is conditioned by 
light, & c . Still , a blind man perceives objects in dreamg . 
This latter perception must be ascribed to the eternally seeing 
Self . The eternal sight perceives the contingent seeing 
of the 

eye , 

& c . But due to lack of discrimination , to this 
eternal sight is often imputed the contingency of what it 
perceives, viz ; the ephemeral seeing of the sense organs and 
mind . 

Thus the basis of distinctions among jīvas , Isvara , and 
Brahman , is an unstable appearance . 

With its abolition , 
these distinctions vanish and the sole reality of the Self 
remains 3 . 
1 . US . I , 107 , sācāvagatiņkūțasthasvayamsiddhātma jyotiņsvarā 

pāca | 
2 . BU . III , 4 , 2 , 

3. In his commentary on the Isa upanişad , Aurobindo develops 
a theory in which fīva is treated as a real projection or self 
production of the Lord or she Saccidānanda , into form . Conscious 
ness of the Lord dwells in energy upon its self -being to produce idea 
of itself , vijñāna and form and action corresponding to the idea . 
Brahman ( Lord ) is his own subject and object -- the subject of his 
self - awareness. This jiva is however obscured by ignorance, but in its 
completeness it is the Lord. The multiplicity of the jivas is explained 
as the play or varied self - expansion of the one by force of which the 
one occupies many centres of consciousness. Multiplicity is implicit 
or explicit in Unity . 

While the Lord is Isa, man is anis , powerless , 
being subject to avidyā. Aurobindo adds that this subjection is 
unreal ; in essential fact or paramūrtha, a play of ignorance : it is real 
only in vyavahāra , or practical fact. The jiva , soul, only plays at 
being bound. ( P. 44. Isopanisad published by B. K. Ghose, Calcutta ). 
Now this conception of the jīvas seems to be metaphysically weak . 
Is the self - distribution of the Lord in many centres real ? If real, how 
does he retain his unity ? When jīvā is said to be bound only through 
aivdya , that he plays at being bound, the self - distribution of the Lord 
in many centres also becomes a mere product of avidyā . It ceases to 
bereal. In fact, the words of Aurobindo in this context unwittingly 
render his position indistinguisbable from that of Sankara whom he 
is ostensibly crīticising. 

MOKTI- 43 


ji . Jiva and Sakşin . 


Above it was pointed out that there are two kinds of 
perception associated with the jiva , one of which is steady 
and unfailing, and the other fluctuating and contingent. In 
Advaitic literature the former is usually referred to as sāksin 
or Witness - Self . A determination of its exact nature is 
important for grasping both the psychology of the jiva , and 
the character of his final liberation . 1 


occurs 


5 


Tho term sākşin 

rather late in Upanişadic 
literature, 2 but the idea , like that of māyā , is in evidence in 
the earliest Upanişads 3. Commenting on the Brhadāraṇyaka 
III , 4 , 2,4 Sankara points out that there are two kinds of 
perception drștti, one om pirical laukiki and the other eternal 
or timelessly real , paramārthikī . The first is only the modifica 
tion of antahkarana when it operates , e.g. , in contact with 
the eye & object . Being a product , an event in time , it is 
perishable. But the native sight of Ātman the Self of the jīva 
is immutable , being its very nature , just as the fire never loses 
its light and heat . Still , being associated with the contingent 
vrtti or the mind s mode , the Atman which is sight or dysti 
is described as the drastā or seer . The distinction thus 
made between the seer and the sight is conventional and 
contingent, Śarkara s point is that the status of the 
imperishable Self of the jīva as sākşin is not quite natural 
to it , but is contingent 6 Thus Sankara urges that in each 
jiva, besides the evanescent modifications of its antahkarana 
which make up its congoitive and emotive experiences , there 
is a witness - consciousness , the spectator , who is identified in 
the Svetāśvatara ? with the one God present in all & . 

But 
1 . Cf. PD . Com . on VIII , 1 by Rāmakroņa . 
2. ŚU . VI , 11 - karmādh yakgah sarvabhūtādhivāsaḥ sākşi celāḥ 

kevalo nirgunas ca 
3 . BU . III , 4, 2 , IV , 3 , 23-30 . 
4. Dadçster drastāram pašyernaţruteḥ śrotāram Irnuyāḥ , & c . 
5. sīkşin literally means direct percipient ; vide Pāṇipi V , 2, 91 . 

sākşaddrașțari sa mjñāyām . 
6 . cf. Sankara com . on Kena II , 4 . 
7. VI , 11 . 
8 . Cf. karmādhyakşāt sarvabhūtādbivajāt. Akşinak BSS . P. 552. 
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lauber Advaitic thinkers have sought to delimit further the 
concept of sākşin vis - a - vis that of the jīva and išvara . 


Citsukha , e.g. , offers an inference in support of the reality 
of the sākşi consciousness in Jivas . s Emotions such as the 
desire of Caitra are cognized by a direct perception of his 
which is different from his ephemeral perceptions , because 
they are dire otly perceived by him ; just as in the case of a 
pot directly 
directly perceived 1 " . 

He 

explains that emotions 
cannot be held to be directly perceived by the mind itself, 
because they are states of this very mind which cannot , at 
once , be both subject and object . Why not hold that mind 
as mind is the percipient , and as qualified by the perception , 
it is the object of its owo perception ? One may as well say 
that Devadatta as such is the agent of walking and an adorned 
with eaf -rings, & c . , is the goal of walking . In ephemeral 
perceptions of empirical life , mind functions as an agent, but 
in the direct perception of the sākşin it may play the role of 
an abject or an instrument. 


This sāksin is not qualified by avidyā ; were he so , his 
perception would have been tainted . But the Ātman 
who is pure consciousness is called sākşin when objects of 
perception are present.. 

The Vedānta paribhāşa 2 explains 
that the distinction between jīva and sākşin is that the 
former is consciousness qualified by the antahkarana , while 
sāksin is consciousness having antahkarana as an adjunct or 
upādhi only . Antaḥkarana enters into the constitution of the 
jīva as an adjective , while it only serves to distinguish the 
sākşin without qualifying him . Citsukha mentions that an 
important reason for positing sākṣi - consciousness is that , 
otherwise , the fact of memory will remain unaccountable . 
Without a persistent consciousness in the jīva , how can the 


1 , TP. P. 373. 
2VP . 
P. . 

P. 96 ff. Cf. višeşanamkāryāpvayi vartamanam 
avasttakamea ; i upadhiḥ kāryānanvayi vyavarttakovartta . 
mānasca . Cf. TP . P. 374 . 
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flux of his psychological states be unified and consciously 
owned as belonging to a single personality ? 1 . 


Madhusudanasarasvati defines sāksin as consciousness 
reflected either in avidyā or its product 2. This definition is 
intended to explain how , while caitanya is pure sight , 
drgrūpam , it has nevertheless to function as seer , drastā in 
its status as sākşin . The point of making avidyā the medium 
of reflection of caitanya is to render sākşin s function 
possible in dreamless sleep where only avidyā exists 3 , while in 
dream and waking states , sākşin functions as reflection of 
consciousness in the výttis of the inner organ which are 
products of avidyā . Only through this association with avidyā 
and its products does pure consciousness or drk operate as the 
seer . There is no fear of a circularity of argument involved 
in this view , such as would be there if the being of avidya 
depended upon consciousness . Neither in regard to origination 
nor cognition does consciousness depend on avidyā . Both are 
anādi or without origin in time, time itself being a form of 
avidyā “ , and cognition being the own nature of sākşin . Sākşin 
is different from both pure consciousness and jiva . Madhu 
südana holds that sāksin is one and common to all * jīvas. Still 
1 . gaca nityabodhamantareņa pūrvāparabuddbinām anusamdhã 

nasiddhiḥ TP. P. 374. Cf. If there is such a thing as a 
connected experience of releated objects , there must be 
operative in consciousness a unifying principle which not only 
presents the related objects to itself but at once renders them 
objects and unites them in relation to each by this act of 
presentation and which is single throughout the experience , 
The unity of this principle must be correlative to the unity 

of experience. Prolegomenato Ethics , P. 34 , Green . 
2 . 

avidyātatkāryānyatarapratiphalitacaitanyasaiva 
sākşitvát. AS . 

P. 754 . 
3 . Cf, US . I, 93 ; Cf. VPS . P. 73 , Section XCVI ( 6 ) . 
4 . Siddhāntabindu with Nārāyani, & c . P. 241 KSS . No. 65. 

1928 . 
5 . Some hold that Iśvara cannot be identified with sākşin , for 

while I švara is . qualified by māyā , sūksin is nirgura , kevala. 
So they maintain , Brahman without attributes and identified 
with jiva is sūkşin . This for them is the sense of SU . VI, 11 , 
vide TP . P. 374, 
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there is no possibility of any one jīvā s becoming aware of the 
experiences of all . For , sākṣin manifests itself as identical 
with the consciousness of each jīva individually 1 


From among a variety of views on the relation between 
jīva and sāksin , the more important may be noted . In the 
Pañcadasi 2 the sāksin is designated Katastha in view of his 
immutablity . His function is to illumine both what is 
revealed by the jīva , the reflectien of pure consciousness in the 
antahkarana and what is not so revealed 3 . Sāksin may be 
defined as pure consciousness which is the substratum of the 
phenomena of gross and subtle bodies , and which observes 
them both without any change 4. It is pointed out that the 
reason why none doubts his own ego I-ness is that it is 
perpetually in the light of the sākşin 5. Since jīva is both 
an egoist and partisan , the sākṣin , the agent of impartial 
vision , has to be posited 6. In the Nāțakadēpa , the witness , 
Self is said to illumine the psychological principles of egoity , 
ahamkāra , intellect , buddhi, and objects , visayah , and to 
continue to shine even after all these cease to be . 


7 


. 


Rāmādvaya , the author of the Kaumudī , in consonance 
with the Svetāšvatara identifies the sākşin with an aspect of 
Išvara which sanctions the activities of the jīva 8 The 
Siddhāntalesa also refers to a group of thinkers who identify 
the jiva with the sākşin , for he alone directly perceives . 
They would , however , explain the patent agency of the jiva 
as resulting from his more or less normal identification with 
his antah karana . 

SLS . P. 32 , SSS . Edn . 
2. Ch . VIII . 
3 . PD . VIII , 1 , 2 , 3. Cf. tasmāt sarvamvastujñātatayajñātata 

yāvā sākşicaitanyasya vişaya eva , VPS . P. 20 . 
4. dehadvayādhisthānabhūtamkūțasthacaitanyam svävacchedaka 

syadebadvayasya sākşādikşanat nirvikäratvācca sākşityūcyate. 

SLS . P. 32 . 
5. Cf. antahkaranatadvęttisäksicaitanyavigrahaḥ | 

ānandarūpah satyah sankim nātmānam prapadyase, il 

Qd . in com . on PD . VIII , 25. 
6. Cf. MuU . III , 1 , 1 - anaínannanyah 
7. PD . X , 12 . 
8. SLS . P. 33 . 
9. Ibid . 


( iii) The empirical self of the Iiva . 


Having indicated the metaphysically real or pāramārthika 
Self of the jiva according to Advaita and studied its represen 
tative form in the individual , viz ; the witness -Self, wo may 
turn to the question of the empirical Self of the jīva ave it 
reveals itself in the stage of transmigratory life . In puccinct 
and realistic fashion , Sarkara observes : there is the jāvātman , 
the superintendent of the cage of the body and sense - organs , 
who is the agent of actions and the reaper of their fruits 1 
The readiness to treat the empirical self of the jīva as a fact 
to be reckoned with , and not as a mere illusion to be repudiated 
out of hand , pervades the elaborate treatment Sankara gives 
to this question in the Bahmasūtrabhāsya . 


In the first place , the jīva , understood as the emperical 
self or jīvātman , has no origination 2 such as ether , & c . , 
have . That jīva has neither origination nor destruction hous 
been recognized in scriptures as well 3. In other words , the 
jīvā has continuity of existence from all eternity through cycles 
of births and deaths - a continuity snapped only by mukti ,. 
Whet are known as births and deaths, of course , refer only 
to the moment of association with and that of dissociation 
from the upādhis, viz ., the psycho - physical organisms * . Burting 
neverthlese , this intimate 88sociation makes it appear that the 
jiva is merged in and blended with the organism . Hence , 
empirically, he may be described as " made of knowledge , of 
mind , of breath , of seeing , of hearing , of earth , of water 
& c " . The interfusion of what in essence ia pure conscious 
ness with basically non - spiritual principles can be explained 
only as due to the non - manifestation of its distinctive nature . 
No doubt certain expression in the fruti seem to aggert the 
origin and dissolution of the jīvas , but they are to be 
1 . astyātmā Jivakhyaḥ 

jivākhyaḥ sarirendriyapañjarādhyaksah karma 
phalasambandhi - BSS . II , 3 , 17 , P. 525 , 
2 . SB on BS . II , 3 , 17 . 
3 . CU . VI, 11, 3. KU.1, 2 , 18 ; BG . U , 20 , & 
4 . BG . II , 13, 18. 22-24. 
5 . BU . IV , 4 , 5 . 
6. prajñāna ghana evaitebbyobhūtebhyab samutbāyatinyevinu 

vinaśyati ; napretya samjñāsti . BU . IV , 5, 13. MųU ! II, , 1 . 
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understood as referring to the origination and dissolution of the 
adjuncts of the ātman 


1 


The emprical self is an agent of actions like knowing, 
jňahº . His cognitive nature is of his very essence } , and 
not , as in the Nyāya - Višeșika system , a contingent quality 
of his due to special contacts with the mind , & o . That agency , 
kartstva , is a mark of the empirical self also follows from the 
fact that the sruti enjoins activities on bim , such as thou 
shalt sacrifice, shalt make gifts , & c . Were agency foreign 
to the nature of the jiva , these śāstraic injunctions would be 
in vain . Besides , both in worldly usage and in the sāstras , he 
is depicted as indulging in manifold activities 4. Bnt it may 
be asked why , if jīva be a free agent , he does not always act 
to further his own well being ; why , in fact , he should so often 
act tragically . Is the empirical ageat , the jīva , really freo ? 
A preliminary answer is that freedom to act does not imply 
immunity from the unpleasant consequences of the act . For 
instance , in the matter of cognitive action , the jiva is free ; 
i.e., once the cognitive situation presents itself , cognition 
follows freely . None the less what he knows may be pleasant 
or unpleasant. It is realistically granted that the jīva acts 
under conditions of time , space , and causality , and to that 
extent , bis freedom is our tailed . Still , that the agent depends 
on appropriate accessorios does not take away his agency from 
him , 


But it is important to determine the nature of the jiva s 
agency . We saw , it is not unconditional. What precisely 
are its conditions and characteristics ? The answer may be 
gathered from Sankara s comment on the important sūtra , 
yathăcataksobhayatħās . His conclusion is that the agency of 
the jīva is not inherent in his nature ; were it 80 , all hope of 
1 . avinaśivā arèyamātmānucchittidharmā mātrāsamsargastvasya 

bhavati. BU . IV , 5 , 14 . 
2 . SB . or II, 3 , 18 & 33 . 
3. yadvaitannapaśyati pasyanvaitaanapasyati nahidra turdreter 

viparilopovidyate. BU . IV . 3, 23. Cf. avidyakarmapärva. 
prajšopādhiko vijñānātmā, is one the definitions of jiva 

Sankara gives BSS . P. 858 on IV , 2 , 4 . 
4. BS . II , 3 , 34-36 . TU . II , 5 , 1 . 
5. BS. I1 , 3 , 40 .. 
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tho ultimate liberation of the Jīva from his agency will have to 
be ruled out - anirmokşaprasangāt, even as fire cannot be 
freed from its nature of heat . But why not remain an agent 
for ever ? By its very nature , agency is painful 2. It is not 
sound to argue that the presence in the jiva of agency as a 
potency or sakti would not militate against his final liberation . 
It is argued that in liberation , though the potency remains , 
the jīvå would not act , no occasion to act being there , just as 
the fire would not burn if no fuel be supplied . But potency to 
act refers both to its abode , the jīva and its objects ; for, by 
its very nature potency or sakti is bipolar.. So long as it is real , 
its objects also are unavoidable 3 . Therefore , Sankara 
concludes , the agency of the jīva is an appearance due to 
-superimposition , adhyāsa , of the characteristics of the upādhis 
on the jīvātman ; in other words , it is a product of avidyā 
.Thus the šruti teaches : “ He, the jīvātman , appears to 
move ." 5 In this context it is useful to reiterate that for those 
who discriminate there is no jiva , either agent or enjoyer , 
other than the paramātman , the supreme Self 6. Still the 
Ātman in association with the products of avidyā , viz ; the psycho 
physical complex , becomes an agent in the states of dream and 
wakefulness , even as a carpenter , armed with chisels , hammer , 
& c ., works at bis labourious jobs in his workshop, but , at home , 
casting them aside refrains from such work . The agenoy 
of the empirical jīva , thus , is conditional, and altogether 
ceases when be returns to God who is our home . Divested of 
instruments like mind , sense organs , & c . , the Ātman is not an 
& gent, Hence Šāstraic injunctions also remain valid and 
binding only on the avidyā - bound , empirical jīvas, and do 
‘ not imply their innate agency 8. The conclusion is that the 
fact of jīva s agency must be traced to the upādhis like 
intellect , mind , & c . 


1 . BSS . P. 546. 
2 . Cf. the Buddhist notion of duḥkha . PP . 81-82 , supra part i . 
3 . See Bhamati on SB . on BS . II , 3, 40 P. 546 . 
4. adhyāsa ayidyā ; vide , P. 309 , supra . 
5 . 

BU . IV , 3 , 7 . 6. BSS . P. 547 . 7. BSS , P. 548 . 
8. tasmätavidyākſtam kartſtvam upadāya vidhiśāstram pravart 

tişyate , BSS. P. 549, also cf. BSS . P. 20. tametama vidyâkh . 
yamadhyasampurāskrtya sarve pramănaprameyavyavahārā 
laukikā vaidikă scapravſttāh ; vide BS .II, 3, 41 . 
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Moreover , this agency is dependent on Išvara s sanction 
or anujňā. This of course , implies that the jiva s transmigra 
tory life is consquent on the Lord s sanction , even as liberation 
thereform , too , is dependentt on his grace . Still these facts 
do not make Išvara guilty either of cruelty or partiality with 
respect to the obvious inequalities in evidence among the 
jīvas . For the sanction of Išvara is determined and guided 
by the moral deserts , dharma and adharma , of the jīvas 
concerned 2 The Lord s role is like that of rain which is 
indispensable for the germination and growth of seeds into 
plants and trees , the differences among the latter being 
determined , of course , by the innate nature of the seeds 
themselves . The Lord s sanction is necessary so that the 
jivas may act . but the actual empirical agents in these acts are 
the jīvas alone 3. Their ethical urges drive them to actions , 
which , however , materialise only because of the Lord s general 
ganotion 4 , manifest in the laws of the world , physical , moral , 
and apritual . These may be described as the ordinances of the 
Lord , constituting his very nature s . Without the divine 
sanction thus understood , the jīva s initiative and effort must 


prove futile . 6 


In the result , the empirical jīva in Advaita is an agent in 
the widest sense - he knows , wills , enjoys , or suffers , but all 
these he does under the general sanction and guidance of 
I švara ? . 


. 


What exactly is the relation of jīva to the Lord ? That the 
Lord s status in the sphere of the empirical life of the jīva is 
that of a source of sanotion clearly suggests that there is an 
indisputable distinction between them . The obvious otherness 
1 . īśvarāt tadanujňayakartrivabhoktſtvalaşañasya samsārasya 

siddhistadanugrabahetukenaiva cavijñānena mokşasiddhir 
bhavitumarhati. BSS . P. 552 , also cf. KauU . III , 8 , 

BS . II , 1 , 34 & II , 3 , 42 . 
3 . parāyatte pihikarttve karotyeva jīvah , BSS . P. 553 . 
4 . Cf. BG . XVIII , 14 , with Sridbara s note ; also BG . XV , 15 . 
5 . “ The law and the lawgiver are one " Gandhi .. 
6. Is varasya câtyantamanapekgatve laukikasyäpi puruşakärasya 

vaiyarthyam , BSS . P. 554 . 
7. BG . XXII, 22 . 
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and pre - eminence of the Lord is laid down in unmistakable 
terms : adhikamtu bhedanirdešāt . 


nor 


In this status of pre - eminence the Lord functions as the 
creator , & c . , of the world 2. Being eternally free, pure , and 
ominiscient , the Lord has neither likes 

dislikes 3 . 
Thus also is he the goal of the jivas seeking 4 so long 
as the jivas empirical distinctions and differences from the 
Lord persist . 


It is natural to suppose that the relation between the 
jīva and Isvara is one of servant and master . But it is 
affirmed that their relation is one of amsa and amšī part and 
whole, as of sparks and fire . Of course , this is only figurative, 
for the Lord is spirit and as such is not a whole of parts as 
material objects are . So amša must be taken as am saiva , 
part , as it were s : Non- Advaitic teachers , however , understand 
the word literally . Rāmānuja , e.g. , argues that since in the 
sruti both declarations of complete identity and total difference 
between Isvara and jioa are met with 6 a sort of via media 
suggested by the term amsa must be deemed to denote the 
real relation between the two 7 But he does not raise the 
crucial question how pure spirit or consciousness which is 
IŚcara can have parts , literally . Madhva of course insists 
on the total differences between Išvara and jīva relying on 
passages like the Svetāśvatara I , 9.8 , and even adds that the 
jīvas have ultimate differences among themselves . But 
Bhāskara takes amsa to denote distinction between Iſvars and 
jiva due to real adjunctslo . His answer for the difficulty that 

BS . II , 1 , 22. BS . I, L2 , 20 śārirascobhayépi hi bhedenaima , 

madhiyate . 
2 . BSS . P. 394 . 

3. Cf. BG . IX , 29 . 
4. BU . II , 4, 5 ; CU . VIII , 7, 1 & c . 
5. amsaivāmso nabi niravayavasya mukhyó msah sambhavati 

SB . on BS . II , 3 , 43 , P. 555 . 
6. SU . I , 9 ; CU. VI , 7-16 , & c . 
7 . RB . P. 389 . 
8 Jñajñau dvajaviśanisau , &c . 
9. vide MSS . 79 which classifies jivas into three groups ( i ) mukti 

yogayah ; ( ii ) nityasamsāriņah ; ( iii ) tamoyogyah . 
10. upadhyavacchinnasyānanyabbātasya 

vacakoyamamsababdah 
--Bhāskara Bhagya , P. 140 , 
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spirit cannot have literal parts is that since āgama , scripture , 
affirms this relation due to real upādhis, we must acquiesce ! . 


The difference thus posited between Isvara and jīva must 
be traced to the exalted nature of the upādhi of the former , 
and the inferior grade of the upādhi of the latter 2 . This also 
suffices to ensure that the impurities and sufferings of the jiva 
do not taint the Lord . On the other hand , despite the 
low grade upādhis of the jīvas , they retain their essential 
spiritual nature intact ; they never cease to be " the children 
of immortality " - amrtasyaputrāh 3 


The problem of the relation between Isvara and jiva bas 
been sought to be solved by means of a number of hypotheses 
some of which 

may be adverted to here . These may be 
distinguished as Ābhāsavāda, Pratibimbavāda , and Avaccheda 
vāda . These are , in essence , analogies and serve only to 
suggest certain aspects of the relation under considera tion . 
The effort to understand these pādas , literally , is responsible 
far a somewhat fruitless exercise of ingenuity evident in the 
consideration of this problem . 


The authors of the Praktārthavivaranas and Samkşepas 
ārīraka picture both isvara and jīva as reflections , prati 

1. Ibid . P. 141 . 
2. niratisayopadhisampannasceśvaronibinopādhisampannan jîvân 

prasāsti. BSS . P. 556 ; cf. “ karyopadhirayam jivahkāraņo 

pādhiriśvarah 
3. SU . II , 5 . 
4. The Abhāsavāda makes jiva a reflection which , as such is 

false , being regarded as different from the thing reflected . 
CF. Abhsaevaca BS . II , 3 , 50. Pratibimbavāda also makes 
jiva a reflection but it is here held that both reflection 
and the prototype are equally true ; the reflection is taken as 
the proto - type in another setting . Cf. BS . III , 2 , 18 - ataev 
acopama süryakadiyat. cf. VPS . I , CXI . The Avaccheda väda 
makes the jiva a mode of absolute consciousness , but , still 
an unreal mode the agent of modification being avidya . Cf. 
svarūpatomithyābhūtam pratibimbamitivādahābhāsavādah ; 
svarūpatahsatyam pratibimbatvarūpena mithyābhūtam bimba 
mewa pratibimbamiti vādasya pratibimbavadatvamiti. Ratnã . 

vali of Brahmānanda P. 114 . 
5. Madras University Edition PP . 3 & 4 . 
6. III , 148, 277 , 278 . 
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bimba , of pure consciousness . The roflection in māyā of pure 
consciousness is Isvara , jiva being the reflection of the same 
in avidyā , which , here , is distinguished from māyā as forming 
the latter s infinite parts . These have the powers to obscure 
consciousness and project appearances or phenomena . This is 
the view of the Prakațārthakāra . The view of the author of 
the Sam ksepasāīraka differs only in holding that I śvara is the 
reflection in avidyā , and jīva the same in antahkarana , 
product of avidyā . This variation is guided by the scriptural 
statement kūryopādhirayam jīvah kāranopādhirīšvarāh . 1 


a 


In the Pañcadasi a nnmber of views on this question have 
been expounded . In book one, Tattvaviveka , it is said that 
Isvara is the reflection of consciousness in māyā , which is an 
aspect of mūlaprakrti 2 in which the quality of sattva pre 
dominates ; jīva is the reflection in avidyā , that aspect of mūla . 
praškrti in which rajas and tamas dominate 3 In book six a 
more elaborate picture is attempted . Four states or grades of 
consciousness , instead of the usual three , are envisaged on the 
analogy of space delimited by a pot , space reflected in the 
water in the pot , space unlimited , and space reflected in the 
water particles in the clouds . Analogously , there is the 
immutable sākşin or kūgastha , viz ; consciousness as the 
substrate of and delimited by the gross and subtle bodies of the 
jiva . Then comes the empirical self or jīva proper , 

viz ; 
consciousness reflected in the antaḥkarana. Pure conscious 
ness , of course , is Brahman ; 

is Brahman ; and Igvara is its reflection 
in the mental impressions of all jīvas, dhīvāsanāh , which 
abide in māyā whose locus is Brahman , . In book eleven , 
jiva in his wakeful state is said to have as his adjunct 
antahkarana , but in his deep sleep , where the antahkarana is 
dissolved , as it were , the same jiva is styled ānandamaya 
1. Mandana also upholds the reflection theory as regards the 

status of the jiva . His position regarding Isvara is not clear . 
Cf. avyatirekepi brahmaņo jivānām bimbapratibimbavat 

vidyāvidyāvyavastha . BrS . P. 12 
2. Primeval Nature of the Samkhyas , the mūlaprakrti has been 

subordinated to the Lord and appears as his power in a 
school of Advaita . For an accaunt of the Samkhyan concept 

vide Pt . I , PP . 36 ff. 
3. PD . I, 16 , 17 . 
4. VI , 18-23 , 
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or the blissful. I svara has two parallel aspects , microcosmic 
and macrocosmic , there being three forms for each aspect , 
Macrocosmically pure consciousness with māyā as its adjunct 
is Isvarā ; with the collective subtle bodies as its adjuncts, it 
is Hiranyagarbha ; and with collective gross bodies as its 
adjunct , it is virāt . Jivas are only appearances of pure 
consciousness , resembling the painted garments on a canvas . 
The three microcosmic forms of the jīva are termed Visva , 
Taijasa, and Prājfia , corresponding to the Virāt , Hiranyagar 
bha , and Isvara 1 . 


Feeling that the concept of God as a mere reflection , on 
a par with jīva , is altogether inadequate to account for the 
facts of religious experience in which God , free and sovereign , 
appears as the goal of all spiritual striving, the thinkers of 
the Vivarana school maintain that Iśvara is the prototype or 
bimba and jīva a reflection of Isvara 2. They also argue that 
both cannot be reflections in the absence of two different 
media , for māyā or ajñāna is one only . Jiva is the reflection 
of Isvara in ajñāna but is only manifested in anthkarana , 
a product of ajn ina, just as the sun s reflection manifesta 
itself best in a mirror . They also hold that consciousness 
delimited by the antahkarana is Isvara himself in his capacity 
as the antaryāmin , the Inner Ruler * . 


Opposed to the entire theory of reflection of consciousness 
is the stand of Vāoaspatimišra and his school of thoughts 
They point out the obvious fact that consciousness which has 
neither shape nor colour cannot be reflected , and especially so 

ajñana which also has neither shape nor colour . The 
example of the so - called reflection of the sky is not helpful , 
for what is reflected is not the sky but the light in the sky . 
The right view , therefore , is that jīva is a delimitation of 
oonsciousness by the antḥ karana while I švara is no such delimita . 

1. Ibid . XI , 61-68 & SLS. PP . 15 , 16 . 
2. Cf. PA . P. 210 . 
3. Cf. vibhedajanake jñā ne nādamātyantikamgate 

ātmano Brahmaro bhedam asantamkaḥ karişyati- 11 

Vispupurāna VI , 7 , 94 . 
4. SLS . P. 18 , 
3 . Cf. AS . P. 585 . 
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tian . Scriptual passages and the Brahmasūtra 1 whigh 
employ the idea of reflection to illustrate the relation between 
jiva and Isvara are not to be taken literally . They are only 
concerned to stress the dependence , similarity , contingent 
limitation , & c . , of the jiva on the one hand , and the freedom 
of Išvara from all imperfections , on the other 2 It may be 
added that avacchedavāda has been often employed by both 
Gauda pada and Sankara for keeping Išvara apart from the 
taints of the jiva ; also we had occasion to note Sarkara s 
opposition to the theory of reflection 4 . 


. 


Before leaving this question , we may note that aecording 
to some Advaitins , jīva is neither a reflection nor a delimitatian 
of caitanya or consciousness , Jiva is only Brahman s appearance 
through avidvā , just as the sonof Kunti appeared as the son of 
Rādbās . The matter may also be illustrated with reference to 
the prince long lost and living among hunters as one of thom 
through his ignorance of his proper identity 6 . 

identity 6. According to 
this view , of course , along with all the world , Išvara algo 
is nothing but an idea or figment of the jiva s imagination . 


iy. The Size of the Jiva. 


A discussion of the size of the jīva is not out of place in 
view of the dootrinal differences on this question among the 
schools of Vedānta . Of course , in Advaita the question has 
" relevance only to the empirical jīva ; for, of him it is true that , 
during his transmigratory life, he is born or he dies or wanders 
from life to life , 

life . And movement implies limited size ? 
1. yathāhyayam jyotjrātmā vivasvänapobhinnå bahudhaiko 

nugacchan 
upalhinakriyatedhedarāpo devahkşetregvevamajó yamalmā i 
ata evacopama süryakādivat. BS . III, 2 , 18 . 
Madhusūdana Sarasvati, however , attempts a defence of the 
reflection theory but has to rely eptirely on tlac fact that 
the sruti employs the idea ; the latter fact is not questioned ; 
but the idea itself has not been made more intelligible.Cf. 

AS . P , 579 , 
2. BS . III , 2 , 19 & 20 ; 
3. GPK . III , 3-8 and Sankara s com . on them . 
4. Supra P : 330 FN . 9 . 
5. The reference is to the story of the childhood of Karna , a 

hero , of the Mahābhārata war; 
6. SB . on BU . II , 1 , & the BV . PP . 970-272 VV . 506-516 . 
7. KauU . 1 , 2 ; III , 3 ; BU . IV , 4 , 6 , 
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over 
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was 


seen 


There are but three alternatives : -that the jīva may be infinite, 
or of medium size , suited to his embodiment, or atomic . The 
first two are ruled out 1. Denials of his atomic size in the 
šruti are not meant to apply to the jira at all , , and it is 
laid down specifically that the size of the jiva is atomio 3 . 
An atomic jiva may very well apprehend sensations all over 
the body from his permanent seat in the heart by means of the 
organ of touch , i.e. , the skin 

spread all 

the body . 
Thus the view that jīva is atomic seems plusible enough , and is 
in fact the view held by the theistic writers on the Vedānta 
Philosophy 5, But Sankara interprets the sútra , tadgunasāra 
tvättu tadvyapadešah prājñavat in support of his contention 
that jīva is infinite and not atomic . His argument is that the 
question of size can refer only to the real jīva and not to his 
appearance and , in reality , as 

above , jīva is 
Brahman ?; hence jīvā is infintie 8 Therefore references to 
jīva as atomic in the fruti must be taken to point to the 
superimposition of the atomic quality of the buddhi on the 
jiva itself , buddhi or intellect being the adjunct closest to the 
jīva. The association of the two, jīva and buddhi marks the 
samsūric or transmigratory life of the jiva . The veryserip 
tures quoted above in support of the jīva s atomicity also points 
to be in real infinitude - sacānantyāya kalpate, 9 a statement 
that makes sense without strain only if infinitudo is wpders 
tood as inherent in the jiva. The term anu may also point to 
the extremo subtlety of the nature of the jīva 10.. 

V. Is Jiva one or Many ? 
Sankars assumes through out his writings that , though 
pure consciousness or paramātman is one , the empirical jīvas 

1. nahivibhoscalanamupapadyate; and Cf. S B . on II, 2 , 34 ; 
2. BS . II , 3 , 21 ; 

3. S U . V , 8 & 9 ; 
BU . IV 3 , 7 , ; CU . VIII, 3 , 3 ; PU III, 6 ; BS . II , 3 24 ; 
5. Cf. CSV . , P. 126 , 
6. BS . IF , 3 , 29 . 
7. parameva Brabma jivaityuktam , BSS . P. 536 . 
8. sayảeşa mahanjaatma yoyam vijñānamayah prinesu. BU . IV , 

4 , 22 . 
9. SU , V , 9. And yet it partakes of infinity . 
10. BSS . PP . 538-539 Bhaskara holds that in empirical life , fiva 

is atomic due to association with buddhi. He differs from 
the advaitic view in maintaining that the empirical state of 
the jiva is also real. Cf. BB . II , 3 , 29, Cf, istasiddhi, R. 248. 


382 


CONCEPT OF MUKTI 


are many in so far as these are all appearances of the paramāt 
man due to association with upādhis 1. Apd we found that 
these upāähis are not one . His insistence that the creator of 
the world is Isvara 2 , and not jīva is conclusive on this point 3 
One obvious result of contending that jīva is one is that the 
world or the objective manifold sinks to the position of that 
jīva s ideas or figments. Then , indeed , all of us will be such 
stuff as dreams are made on . We shall have outright solipsism 
which will rob life of all its seriousness and value . For , in this 
view , there is and ever has been but one real jīva , whoever that 
happens to be . Still this sort of reductioad absurdum has not 
prevented some Advaitic writers from advocating such a view . 
For instance Prakāśānānda , the author , of the Siddhāntamuk . 
tāvalī , is an outstanding champion of the theory that there is 
only one jīva . He argues that ajñāna being one , the jīva 
whose adjunct it is 

can also 

be no more than one 4 . 
His solution of the problem of the bound and the liberated 
jīvas , not to speak of the empirical distinctions between them , 
is to reduce all life to a dream in which such problems have no 
realitys . This solipsistic type of thought may stem from the 
view above noted according to which jiva is Brahman with 
avidyā while Isvara , world , & c . , are his ideas Appaya 
Dikșita styles this stand as the theory of one jīva animating 
ono body . 


6 


1. Cf. “ In all forms that surround me I behold the reflection 

of my being broken up into countless diversified shapes , as 
the morning sun broken up in a thousand dewdrops sparkles 
towards itself ” . Fichte , Qd . in Phily , of the Upds . P. 45 . 

Gough , Cf. GPK . III , 6 . 
2. BS . I, 1 , 2 ; II , 1 , 22 , 28 , 33 , & c ., 
3. IP ii P. 610. Cf. “ There would be no gain in wiping out 

distinctions between one self and another in finite life; our 
limitations no doubt have a value . Still , in principle , our 
limitations are merely defects " . Individuality & Value. P. 

XXXI. Qd . in Idea of God . P. 264. 
4. Siddhantamuktāvali , com . on V. 8 . 
5. Cf. bandbamokşavyavasthā syājjīvābhedekatbam tava 

yathă dřstam tathaivāstu dịştatvat svapnadpstavat | Ibid . V. 9. 
6. SLS , 20 , 
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A legs rigorous variety of the same view is that Hiranya 
garbha , a reflex of Brahman , is the principal jiva , while all other 
jivas are only semblances of his , resembling the painted dresses 
of painted human beings . These latter appearances alone 
transmigrate . Such is the theory of one jiva with many 
distinctive bodies . A third group argues that a single 
jiva animates all bodies alike ; if , still , pleasures and pains are 
not felt alike by all it is due to the difference of bodies . For 
difference of bodies destroys the ability to feel and think 
alike . 


Among 


These are fancies rather than theories and may be treated 
as suoh 2 

2 . Gaudapāda maintains that Ātman or pure 
consciousness through its own māyā sets up a diversity of 
objects and apprehends them , such is the Vedāntiu conclusion 3 . 
This looks like the ekajīvavāda considered above , but Gauda 
pāda is not an ekajīvavādin . He is an ekātmavādin , i.e. , on who 
maintains that the Self or Ātman is one , as all advaitins do . 
That he held the theory of avaccheda or delimina tion in regard 
to the jīvas may be seen from many of his kārikas . The vital 
question of bondage and libera tion cannot be convincingly 
discussed on the basis of ekajīvavāda . So most Advaiting 
including Gaudapāda and Sankara maintain that jīvas are many , 
each inhabiting a body of its own . That the Upanişada contem 
plate a plurality of jivas follows from the Byhadāraṇyaka passage 
which refers to individuals attaining liberation 4 . 
these moderate Advaitins, it is held that jīvas are as many as 
there are antahkaranas, for those upādhis constitute the 
differential of the einpirical self of the jīva . 5 This means that 
though ajñāna is one , it has parts , each jīva being distinguished 
by a specific share of his own . In other words , each jiva has a 
personality of his own . The total destruction of his nescionoe 
means his liberation. Other jivas with their characteristic 
.1 . In his gloss on SB . on MuU . III, 1 , 1 , A. Giri refers to the 

ekajīvavada and after pointing out its implications, rejects 

it as being unsupported by sruti . Cf. As . P. 539 . 
2. GPK . II , 12; 
3. Ibid . III , 3-9 ; IV , 10 . 
4. BU . I , 4 , 10 ; SU . IV , 5 ; BG . IV , 10 . 
5. Cf. Jivarāpatā manaākhyā ; manaākhyo padhirjivah . SB , on 

CU . VI , 8 , 1 ; 
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complements of nescience or personalities continue as empirical 
selves , of course . What determines the presence of ajñāna in a 
jīva is that of the mind or antahkarana in its unregenerato form , 
and most Advaitins agree that minds are plural , one for each 
jiva . Thus the representative Advaitins may be said to uphold 
the plurality of jivas and , as we shall see , an objective world 
common to them all . 


( iv ) Kos as and Avasthäs . 


or 


The Advaitic view of the jīva will not have been adequately 
presented without an elucidation of his sheaths or vestures 
and of his states. The theory of the five vestures 
košas of man , the jīvā most concerned with the problem of 
bondage and liberation as expounded in the Taittiriya 
Upanişad , discloses penetrating insight into his nature and 
destiny.As stated in the Upanişads it has a two - fold application : 

1 
( i ) to the individual man and ( ii ) to his cosmic counterpart 
Man in the gross , i.e. , his physical organism is obviously a 
product of food . The most patent aspect of man is bound up 
with the activities of his food - sustained body . Hence the outer 
most vesture which wraps him up and which , to the superficial 
observer , exhausts his reality is styled annamayakoša , the 
sheath of food . The significance of this physical aspect of 
man is underlined by the preliminary identification that food 
is Brahman . This is but the starting point of the evolution 
of our knowledge of reality from the subjective side . The 
world of inorganic matter seems to give rise to all living 
beings 3 Once born , they are sustained by the same matter 
consumed as food . Upon death they return to the bosom of 
matter and are resolved back into it , i.e. , in so for as they 
are identified with their vesture of matter 4 And , correspond 
ing to the view that man is his body , there is the macrocosmio 
idea that food ( = matter ) is Brahman, known as virāç. 

1. Vide P. 348 Supra . 
2 . TU III , 2 - annam brahmeti vyajānāt. 
3 . Cf. If we assume that life is not inherent in nature and that 

there was a time before it existed , it is an unwarranted 
assumption . It would make its appearance unintelligible . " 

J. S. Haldance , Qu . in Religion & Science , B. Russel, 1935 . 
4. TU , III , 2 ; 


. 
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In the search for the real Self of han , onogagnati di 
course , stop , as Virocana did , with the gross materiat- bouy. 
The fact of life which distinguishes the animate from inanimate 
bodies leads to the deeper view that man is made of vital 
breaths , or prānas. This sequence suggest that all life springs 
from matter . The self made of vital breath is styled the 
sheath of prāna . Especially is it the self , ātman , of the 
material body and fills it as air fills a bag , adds Sankara 2 
Taking after the body , the sheath of breaths is invested with 
a head , the in - breath or prāņa, a right wing , the diffused 
breath or vyāna , a left wing , the out - breath apāna , a body , 
space or ākāsa (i e . samāna according to Šankara ) and a lower 
part , the earth , puccha . On the self of breath , the senses 
depend for their proper functioning prānam devīanuprīnanti 3 
All animate beings breathe and live through this second sheath . 
On a cosmical scale , the self of breath corrosponds to the 
8ītrātman or Hiranyagarbha . The concept of sūtrātman seems 
to derive from notion of the integrated unity of the individual 
selves of all living beings . It emphasizes the truth that life is 
not a sporadio phenomenon appearing in a variety of isolated 
embodiments , but has a cosmic unity in which the individuals 
merely share . 


Ais life may 


Even so , the view that the reality of man is his life or 
prāna cannot be final. The next deeper viow is suggested 
in the concept of the manomaya , 

the self of mentation or 
consciousness . This concept is more adequate to the complex 
nature of man ; for, consciousness denotes a higher stage of 
evolution than that of mere life . Just as life mapifests itself 
in matter , 80 consciousness manifests itself in life. 
be viewed as the self of matter , so consciousness may be 
regarded as the self of life . 

Matter fulfils itself in life and life 
in consciousness. Consciousness or mind that can contempla te 
and comprehend the world of matter and of life suits better the 
description of the Self of man than either the annamaya or the 
prānamaya sheaths . The sheath of mind is pictured as made of 
the Vedas - the yajus being the head , the Rg . the right wing, 

1. CU . VIII , 8 , 4 ; 
2. SB . on TU . II , 2 ; 
3. TU . II, 3 . 
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the sāman the left wing , the Brāhmaṇas the body , and the hymns 
of the Atharvan and Angiras the fonndation 1 . The propriety 
of this doscription seems to consist of the fact that the most 
laudable forms of consciousness are the vedic mantras , which 
Sankara defines thus : Mantras are consciousness of the Self cast 
in the modes of the mind 2. Only in this sense are the Vedas 
eternal . The higher degree of truth associated with this 
conception of the Self of man is indicated by the mantra pres 
cribed for meditation on the manomaya At this stage of the 
inquiry man s real Self is identified with manah or mind by a 
process of superimposition , as before it was with the gross body 
and the vital breath . 4 


3 


The cosmic counterpart of the manomaya remains the 
Sutrātman . 


More determinate than consciousness in general is Self 
consciousness born of understanding 
or Vijñāna . The 
manomaya was represented as made up of the Vedas ; its Ātman 
or Self is naturally the understanding of the Vedas s . 

Manaḥ 
or mind normally functions on the level of sam kalpa or vikalpa , 
imagination and doubt. In these activities , consciousness is 
vague and indeterminate . With a wider and surer grasp of the 
nature of things due to the disciplined functioning of the mind, a 
clear distinotion between Self and non - Self, subject and object , 
emerges . The evolution of self - con scicusness due to the discrimina 
tive operation of the powers of buddhi is represented by the vij 
hānamayakosa . It is made up of the elements of sure know 
ledge and leads to activities like the vedic sacrifice demanding 
precision of a high order 6 


Both manomaya and vijñānamaya sheaths pertain to the 
antahkarana , the inner organ ; yet they are distinguished by the 
indeterminateness and determinateness respectively of conscious 


1. TU . II , 3 & SB. on it ; 
2. “ manovșttyupādhipari cchinnamātmavijñānam mantrāı. " 

Ibid . 
3. TU . II, 4, yatovaco nivarttante prăpya manasã saha . 
4. Cf. Vivekacūdâmani Vv . 170-182; 
5. SB . TU . II, 4 , 
6. TU. II, 5 ; 
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ness 


2 


ness in these two modes 1. In his Vivekacadāmani Sankara 
adds that the sense of egoity or Iness , the idea of agency , is 
bound up with the vijñānamayako sa , the seat of self -conscious 

Corresponding to the individual phase of the vijñāna . 
maya , there is the cosmio phase , the integrated whole of indi 
vidual vijnāna sheaths . But according to Anandagiri , this 
cosmic phase includes the collective prānamaya , manomaya , and 
vijñānamaya sheaths , which together constitute the sūtrātman 
or Hiranyagarbha 3 . 


. 


Deeper and more comprehensive than sheath of self- cong 
ciousness is the sheath of joy , anandamaya the core of human 
personality . The need to penetrate so deep into the essence of 
man arises from the sense of separation that self - consciousness 
imposes on the individual jiva , and from his impulse to inte 
grate with all that is true , beautiful, and good in the world 
around . Did the world consist of a number of distinot isolated 
units, windowless monads , the joy of understanding harmony 
and love would be incapable of achievement. Actually man 
struggles towards peace , love and unity . A finite self, strictly , 
cannot achieve this goal of selfless ānanda or bliss . The two , 
self and not -self, must be embraced in a higher union through 
spiritual insight in order to achieve the goal of man s evolu 
tion 4 

The Taittiriyopanişad declares that body, life, conscious . 
ness and self - cousciousnons are sustained by the sheath of joy 
bidden in man . It is his inmost self . By itself it is blind as it 
is preoccupied with the claims of the separatist ego. The sheath 
of joy has pleasute , priya , for its head ; delight, moda, for its 
right side, great delight, promoda , for its left side ; bliss , ananda 
for its body ; and Brahman for its foundation or puccha . This 
ānandamaya is the subtlest of effects or vikāras, being closest to 
Brahman , or the absolute reality defined as rasa or essence of 
1. Vanamāja on P. 144 suggests alternatively that the manomaya 

may be identiâed with the antahkarana pure and simple ; the 
same blended with consciousness or cit , as a hea ted iron - ball 

with fire , is the vijñānamaya ; 
2. VV . 186-191 ; 
3. atrapránomano vijñānam ceti prakrtyarthabhūtam kosatrayam 

sātrātwarūpam - Qd . V. P. 144 . 
4. Cf., Reign of Religioa in contemporary Philosophy - PP . 

423 it. 
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joy . It manifests itself as the fruit of right effort on the part 
of the ego . . Joy is the Self or as it were , the fruit , of right 
effort 2 

The sheath of joy , coming last in the series of sheaths , 
encases , so to speak , the Absolute , and is the closest approxima 
tion to it : its cosmic counterpart is God or saguņa Brahman , 
the cause of the world . 


An equally significant study of man , having much in com 
mon with the five - fold analysis given above , is presented in the 
Mandukyopanişad , and Gaudapīda s kīrikas on it . It seeks to 
demonstrate that all reality is present in the individual and his 
states , an exposition of the text , ayamātmā Brahma 3 . But 
man appears as a a complex entity in tbis text , baving four 
states or fourths , catuspīt . The explanation of this expreg 
sion virtually exhausts the entire sphere of reality . 

Empirically , reality is experienced on three different planes . 
of waking , dream , and sleep , and no study of reality can be 
complete which ignores any one of these planes 4 . Of them 
all , the experiences of waking life are of course the most vivid 
and , for most men , they constitute the standard of all reality . 
But without conceding this majority view , the Mandukyopanişad 
nonetheless , notes that they make up the first of the four 
states of reality and names it Vaišvānara 5 Here the Atman 
is outwardly cognitive , experiences gross objects of the senses 
and has seven limbs or constituent parts 6. Besides , Vaišvām 
nara has nineteen mouths identified by Sankara as the ten sense 
organs , cognitive and conative ; the five vital breaths ; and the 

1. vijñānamyajñam anute - TU . II , 5 ; 
2 . We have already noticed on P. 236 supra the important distinc 

tion Sankara makes betw.en anandamaya and ananda - 

Brahman ; 
3. MU . II . 
4. Cf. European and American Philosophy is based on the 

data of the waking state ; in other words , of a fraction of 
experience ; while Vedānta takes all the three states of waking, 
dream and deep sleep , or the whole of experience . into con 

sideration - V. Subramanya Iyer. CHI. vol . III , P. 216. 
5. The - common - to - all - men , MU . 3 ; 
6. Sankara identified them with reference to CU . V, 18. 12. Thus 

brightness is the head ; tbe sun is the eye ; wind is the breath , 
space is the body ; water is the bladder ; the earth is the feet 
and fire is the mouth - SB on MU . 3 . 


THE CONCEPT OF JĪVA IN ADVAITA 


359 


four divisions of the inner organ , viz . , citta , manah , ahamkara , 
and buddhi 1 . 


as 


Ātman in the dream state is his second stato and styled 
laijasa , the Brilliant. Here he is inwardly cognitive , experien 
ces refined objects , and has the same limbs and mouths 
Vaišvānara . In the wakeful state , buddhi or intellect operates 
through the sense - organs to apprehend the gross objects out . 
side ; but , in truth , the wakeful experience also is a mat : er of 
mental vibrations 2. Still , impressions of the experiences of 
apparently external objects are stored up in the mind , which , 
thus , comes to resemble a painted canvas . Then , irrespectivo 
of external stimuli , and prompted solely by nescience , desires 
and prior acts , avidyikamakarmabhih, the mind functions as in 
wakefulness ;- such is the dream state . In the Brhadāranyaka 
the dream state is likened to a junction between the familiar 
world of wakeful life and that awaiting man after his death 3 . 
It is recognized that , as a rule , dreams are the confused memor 
ies of anterior experiences 4. With the subtle essences of 
wakeful experiences , the dream world is fashioned. On this 
plane of dream experience , the jiva is self- luminous, svayam " 
jyotih i hence he is taijasa , the Brilliant . Here as well as in 
the wakeful state the real agency of the Self consists of illumin 
ing the objects of perception avabhāsakatvātirekena nakar 


This may 


1. In the theory that the first quarter of every man is the 

Vais vānara may be detected the germ of the ekajivavāda. 
viz . , that jiva is one only . Sankara , commenting on this, 
remarks that the Self in the body is one with Virāt , having 
heaven as head &c . 

have been taken to mean 
his support of ekajīvavāda. In later theory Vais vūnara came 
to denote Virūț . But in the GPK . the term Vis va is emp 
loyed to denote man in the wakeful state . Cf. GPK . v.I : 
Anandagiri declares that the entire cosmos as cognized in 
the waking state of man is his first quarter . This clearly is 

ekajivavāda. 
2. jägratprajñā anekasādhanā bäbirvişayevavabhasamānā mana 

spandamaträsati. ŠB . MU.4 ; 
3. BU . IV . 3 , 9 . 
4. Pūrvadfşțasmftirhi svapnaḥ prāyeņa $ B . on.BU. P. 554 , 
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tstvami, 

Hence the expression dhyāyativa lelāyativa 2 . The 
freedom of the self s movement in the dream state is empha 
sized : - it is the freedom of unfettered thought and imagina 
tion . 


The third state of the Self , the Prājña or Cognitional has 
deep sleep as his state , where no desires are cherished or 
dreams dreamt . There he is a unified mass of cognition only , 
blissful in nature . The bliss of sleep , according to the Chan 
dogya , is a result of tht temporary dissociation of the Atman 
from the distractions of the mind , which is figuratively repre 
sented as a return of the jiva to his real Self or Sat 3 The 
flight of the jīva to the creative absolu te or Sat is likened to 
the going back to rest of a bird fastened by a cord to a pole 
after vainly exhausting itself in efforts to break loose 4. Here 
in its status as Sat ( = Prājna = Isvara ) jiva has left behind all 
distractions of the two anterior stages ; he is bathed in peace 
and joys . The glory of the Self is undiminished though it is 
not empirically manifest 6 Though no forms are distinguisha 
ble , they are not abolished altogether ; they are only blended to 
gether, avivekāpannam , like a day engulfed in darkness . The 
plurality characterizing the two earlier states is latent in this 
third to emerge la ter as a sprout from the seed . Hence it is 
desoribed as the causal or seed - state which generates the dream 
and waking states ? . In other words , nescience and karma 
specific to each jiva , rema in in deep sleep inactively , in seed 
state. Prājña, the third state of the jīva in sleep is character 
ized as the Lord of all , the origin and end of beings 8. Evi 
dently in this passage the jiva s empirical state is ignored and 

1. $ B . on BU , IV , 3 , 10 ; 
2. BU . IV , 3 , 7 ; 
3. svamhyapito bhavati CU . VI , 8 , 1 ; 
4. Ibid VI. 8 , 2 . 
5. ananvāgatam punyena , ananvāgatam pāpena , tirnohitada 

sarväñ chokan hrdayasya bhavati - BU . IV , 3 , 22 ; 
6. Ibid . IV , 3 , 23-30 : 
7. Cf. $ B . on Mu . 5. yadibi birbijarūpam vivakşitam brabmā . 

bhavisyat neti notiti ... avakgyat. nirbijatayaiva cet sati prali : 
nanam sampanānáp susuptipralayayob punaruthánānupa 

pattiḥ syåt. SB on GPK . 2 Vide BSS . III , 2 , 9. P. 637 . 
8 .. MU . p . 6 . 
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only his identity with Isvara in sleep - state is taken account of. 
This also suggests the parallelism we , noticed more than once 
between the microcosm and the macrocosm . Visua corres 
ponds to Virāt ; Taijasa to Hiarnyagarbha , or Sūtrātman ; and 
Prājňa to īśvara or saguna Brahman 1 . 


In the three states under consideration , the objects of 
experience , the gross , the subtle , the joyful, are but three 
phases of one and the same stuff . Also the subjects in these 
three states referred to as I in every case is one 2. Both 
these objective and subjective aspects are only appearances 
of the real which admits of no bifurcation into subject and object . 
It is the presence of these that stamps the three states with the 
seal of unreality . That the fourth state of the jiva , representing 
the real without differences, is styled the fourth , Turiya , 
only conventionally will be clear from the following . 
Turiya or the fourth is not externally cognitive , internally 
cognitive , or both ; it is not a mass of cognition , nor knower 
nor non - knower ; it is unseen , unempirio , ungrasped , undefined , 
unthinkable , unnameable ; its essence is the cognition of the 
unitary Self ekatmapratyayasāram : the worlds are extinguished 
in it ; calm , good , non -dual, the seers name it the Fourth . It 
is the Self, it is to be known 3 


" The 


This , of course, is the description of the partless Absolute 
whioh we discussed in the beginning of Part II of this thesis , 
under the title of Nirguna Brahman . It is the one of which 
the first three quarters are only appearances . It is the real 
nature of the jīva as we saw above . Before we indicate the 
steps to know the Absolute , we have to explain the need 
for knowing the Absolute . In short , we must describe the 
nature of bondage before we explain the process of liberation . 


1. A. Giri s tika on S B on GPK . P. 24 . 
2. GPK . 5 & Slankara s comm . on it. 
3. MU.7. 
MUKTI_46 


CHAPTER IV 


THE WORLD IN ADVAITA . 


( i ) Is vara and the world . 


According to the definition per accidens of Brahman , he is 
the cause , both material and efficient , of the world 1 The 
world is a complex of animate and inanimate existents . Of 
these , the problem of animate existents or jīvas we have 
already discussed , and , in that connection , it was pointed 
out that though the real nature of the jīva is identical 
with 

that of Brahman , empirically Advaita admite 
plurality of jivas . The world considered inanimate is the 
stage on which the jīvas play their various roles in life ; 
there they suffer bondage , strive to improve their lots , and 
achieve their varied goals , the highest of which is libera 
tion . How a cause which is essentially saccidānanda in conjuno 
tion with māyā , gives rise to the world as we know it ; what 
its status is ; and how it is related to the jīvas living in it are 
the problems we shall examine in this chapter ; for, without a 
solution of these questions the nature of jīva s liberation 
will remain obscure . 


The different upanişadic approaches to the problem of 
the world may be reduced , according to Sarkara , to two 
chief patterns : ( i ) the parināmavāda or the hypothesis or 
real change , and ( ii ) the vivartavāda ,, that of apparent 
change 2. That is to say , Isvara or the creative Absolute 
may be supposed to have undergone a real change and 
become the objective mainfold , or , he may 

he may have suffered 
1. Vide P. 246 , Supra . BS I , 4, 24 . 
2. SS , II , 65 & 66. kāraṇasya tattvikakäryātmatvam parināmah ; 

sāvayavasya sataḥ kāryātmatvamvā . Where a cause which has 
parts really changes into effects, there is parināma : 
bāraṇasya pūrvarūpāparityāgenābhinnam rūpāntaram , atăttvi 
karūpântarabhedovā vivartaḥ : where without loss of prior 
form , a new form is produced not different from the firs , or 
an unreal change takes place , there is vivarta , Vide Sāra. 
sagraha of Madhusādana on the above. 
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only an apparent change , and therefore the world is only 
his appearance . Both these hypotheses have been adopted in 
advaita but , as we shall see , not as equally valid . 


Commenting on the Brahmasūtra tadhinatvādarthavat 1 
Sankara writes that the causal state of the world , where 
the names and forms constituting its essence remain undifferen 
tiated , is termed avyakta , but that , unlike the samkhyas , 
the Vedāntins consider it as subordinate to Išvara 2. I svara 
cannot create the world except through the cooperation and 
instrumentality of avyakta , known also as māyā , prakyti, 
avidyā , and so forth . It is essentially a 

causal power , 
bijasakti, with which isvara is armed , and without which 
he cannot act 3. It may also be pictured as a great sleep , 
mahāsusuptih 4 in which the empirical jīvas , oblivious of 
their genuine nature , remain submerged . In the Upanişads 
this seed - power of the world has been styled sometimes as 
ākāša sometimes as aksara 6 and sometimes as māyā ? 


> 


5 


> 


9 


The world cause in the upanişads , then , is Isvara 
equipped with the 

the creative power of māyā . It may be 
imagined , on the analogy of the potter and the pot , as the 
Naiyāyikas are never tired of repeating , that Išvara is 
only the efficient cause of the world . Intelligence , plann 
ing , and execution are the characteristics of efficient causes 
like the potter in the example . The Upa nişads urge : He 
thought , he created life 8 . It bethought itself ; would 
that I were many . Besides , on the same analogy , Isvara 
also must be deemed to stand in need of numerous à coes 

1. I , 4 , 3 ; 
2. Prakſti or avyakta is the independent source of the world 

in the Samkhya Philosophy . vide P. 42. Part I ; 
3. s aktirahitasya tasya pravſtlyanupapatteḥ BSS . P. 297. Cf. 

sivaḥ saktyāyuktoyadibhavati šaktaḥprabhavitum necedevam 

devo pakhalu kusalah spanditumapi . ĀL . V. l ; 
4. Cf. an dimāyayā supto yadājivah prabuddhyate, & c. GPK.I, 

16 ; 
5. BU , III, 8, 11 ; 
6. MuU . II , 1 , 2 ; 
7. SU . IV, 10 ; 
& PU . VI, 3 & 4 ; 
9. CU . W. 2 , 3 . 
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sories of action when he sets about creating the world . 
Again the impure composite nature of the world argues a cause 
having these characteristics , since experience teaches that 
causes and effects share in the same nature . On the other hand , 
essentially Išvara is partless , actionless , quiescent , and taint 
less 1. How , then , can the world be said to be a product 
of Isvara s real transformation or pariņāma ? 


The vedāntin explains that the world - cause has to satisfy 
an important condition which will make Isvara not only the 
efficient, but also the material , cause of the world . In the 
Chāndogya , where this point is elaborated , the world cause is 
laid down to be such that its comprehension includes that of 
everything , viz ; all its products 2 . Only the knowledge of 
the material cause can include that of the effects . The 
examples offered in that context , products of clay like pots 
and pitchers , & c . , also point to the fact that the Upanişad 
is in quest of thematerial cause of the world 3 , Above all, that 
Išvara in the Vedānta is the material cause also of the world is 
borne out by the Taittirīya Upşnisad 4 where the world is 
said to originate and subsist in him ; it also goes back to him 
in dissolution . 


Having decided that Išvara is both the material and effi. 
oient cause of the world , it is next affirmed that he transforms 
himself really into the world - ātmakrteh parināmāts . As a 
preliminary statement of causality , Sankara accepts that a 
real transformation Isvara into the world is involved 6. But 
the Ratnaprabhā , the Bhāmatī , and the Nyāyaṇirnaya alike 
point out that the transformation here is meant to be taken 
generally , so as not to affirm that the spiritual essence of 
Isvara changes, an impossible assumption. 

1. SU . VI , 19 ; 
2. CU. VI , 1 , 2 ; 
3. CU . VI, 1 , 4-6 ; MuU . I , 1 , 2 & 7 ; BU . IV , 5, 6 & 8 ; 
4. III , 2-6 ; 
5. BS. I, 4 , 26 ; TU . II , 7 - ta dātmānam svayamakuruta ; 
6. pūrvasiddho pihisannātmā višeşeņa vikärātmanā pariņamayā 

māsătmanam. BSS . P. 341 , On this passage Kokile svara 
sastry bases his thesis that Sankara s final position regarding 
Brahman s causality is pariņāmavada; but he ignores Sankar s 
immediately following words; punascetadsarvam vistarena 
prativakşyāmah - I, 4 , 27. BSS . See Note 235 on P, 259 
Supra . 
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But objections to the view that Išvara is both the mate . 
rial and efficient cause of the world are easy to raise . There 
is a vast disparity between the nature of this cause and that of 
the effect, viz . , the world . It is the difference between purity , 
integrality , consciousness , & c . , on the one hand , and their 
exact opposites , on the other . True , as regards the inertness 
of the world as contrasted with the consciousness of Isvara , 
it may be suggested that in the inanimate parts of creation 
there is consciousness present ; only it is dormant ; just as a 
conscious being appears inert in sleep or swoon . This plea is 
however , futile , for the Šruti itself recognizes the gulf between 
the conscious and the unconscious parts of creation 1 As 
for the disparity in regard to purity and impurity of cause and 
effect , it refuses to be explained away . The answer of the 
transformationist, parināmavādi , is that as a matter of experi 
once , conscious causes are seen to engender inert effects, e . g . 
the hair , nail , & o . , arise from living bodies . True , bodies are 
by themselves inert . Still that they accommodate both cons 
ciousness and inertness is significant 2. Besides , to demand 
total similarity between cause and effect is to discard the 
distinotion between them . As between Isvara and the world , 
existence or sattā is a common trait . Even absence of cons 
ciousness in the world cannot be demonstated . The Advaitin 
maintains , as indioated above , that consciousness is omnipresent , 
more or less patently . 3 


Another objection to the theory of Išvāra s real trans . 
formation into the world is that at the time of world diggolu 
tion or pralaya, he , the world -cause , will be infected by the 
groseness of the world . Again after such dissolution , how can 
the objective manifold , having lost all its distinctions in its 
cause , come forth again at the time of a fresh world -manifesta 
tion or srsti ? And , if it comes forth at all, even the liberated 
soul stand in danger of returning to this world of effecta. 
But these objections also lose their force in the light of com . 
mon experienoes . Effects like pots and bracelets , when 
1. TU . II , 6 - tadnupravisya saecatyaccābhavad ...vijñāga mca vijña 

namca ; 
, 2 .. BSS . P. 359. 
3. Ibid . PP . 361-62 . 
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smashed and reduced to the state of clay and gold respectively 
do not infect the causal stuff with their peculiarities . In 
fact , dissolution of effects involves their loss of peculiari 
ties ; else the effects will persist as such , and no real dis 
solution will have been achieved . Moreover , at all times , 
according to the theory of transformation , the cause and 
the effect are non -- different and the contiogency suggested 
above always thereatens the cause . The danger of non 
return of effects also is unreal ; for , what determines the return 
is the presence in dissolution of the nescience of the jīvas . So 
long as this persists , they come back the same as they were 
before 1 . The liberated souls , of course , being free from 
nescience are not liable to return to the world of effects . 


A subtler objection may still be urged against this preli 
minary pariņāmavāda of the Advaitin . At the time of dissolu 
tion , will not the conscious subjects of experience , the jīvas , 
get blended and interfused with the inert objects thereof and 
vice versa , bhoktrāpattih 2 ? The answer may be suggested by 
an analogy . The waves , ripples , foam , bubbles , one and all, 
partake of the nature of water . That , however , does not make 
them identical with one another ; they maintain their distino 
tions among themselves all right . Similarly , both subjects 
and objects of experience remain non different from the 
causal Brahman and yet are distinct among the themselves . 3 


So far, the Advaitin has been arguing for arguments sake 
as it were . abhyupagamavida . It is not as though his final 
position on causality is based on the theory of real trang , 
formation of Isvara . As Sarvajñātman , the author of the 
Samksepašārīraka , says the theory of real transformation in 
Advaita is only a propaedeutic to that of apparent transforma 
tion . The essence of the parināmavāda is the recognition of 
the equal validity of the concepts of cause and effect . Both 


4 


1. CU , VI, 9. 2 & 3 ; 
2. BS II , 1 , 13 ; 
3. BSS . P. 372 , 
4. II , 61 : - vivar tavādasyahi pūrvabhūmirvedantavade pariņāmavadah 

vyavasthite sminparināmavāde svayam samāyati vivartavādah 
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are held to be equally real . But in reality, argues Sankara , 
there is no basis for a clearcut distinction between cause and 
effect . They are not two independent terms connected by the 
relation of inherence or samavaya as the Nyāyavai esika theory 
maintains or by any relation 

whatsoever 

The effect , 
namely the world is in reality not different from the cause , 
Išvara , Ananyatā or non - difference between cause and effect 
is the truth about them 3. This important term signifies 
the negation of the effect considered independently of the cause 
vyatirekenābhāvaḥ kāryasya .4 . Vācaspati points out that 
what is asserted is not absolute identity between the cause 
and the effect, but only the negation of difference between 
them . It follows , therefore , that effects considered by 
themselves are unreal , a matter of terminology vācārambhanam , 
good enough for empirical purposes , but lacking in metaphy 
sical reality . In short , effects a part from causes , are mithya 
or false. This is the sense of the upanişadic teaching , “ the 
firehood has gone from fire ; the modification is merely a 
verbal distinction a name 

and 80 

for all the effect 
constituting the world 6. Thus , according to the vivartavāda , 
which is a closer approximation to truth than parināmavāda , 


on 


1. Cf. tatra ( pariņāmavāde) işadabhede pi kāryakaranayoh 

pşthaktvasyäpi sattvād . Madhusduana on S S II , 56 ; 
2. "BSS . II , 1 , 18 ; 
3. BS : II , 1 , 14 - tadapanyatvamārambhana s abdadibhyah ; 
4. "BSS P. 373. It may be noted that Rāmánuja understands by 

ananyatvam non - difference between the manifested world of 
cit and acit, i.e. Jivas and matter and the same in the un 
manifested state . In both states cit and acit constitute the 
body of Brahman ; only , in the unmanifest state this body 
does not deserve to be treated as differenct from Brabman . 
This is the causal state of Brahman . When manifested , 
though still his body , the world of cit and acit may be 
treated as a distinct complex of effect. Then we have the 
effect state of Brahman . Of course , the two are non -different 
RB . PP . 312-13 . The Dvaitins take the phrase as merely 
denying the independent status of the accessories which God , 
i.e. , Hari, temployed in the creation of the world . BSSM . 

P. 127 . 
5. dakbalavananyatvamityabhedam brūmah , kimtu bhedam . 

vyasedhômah . BSS . P. 373 . 
6. CU . VI , 4 , 1-4 . 
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case 


apart from Brahman the cause , there is no real world at all. 
Explaining why , apart from the cause , the effects must be 
deemed false , Vācaspati writes ! that the nature of the real 
is immutability as in the of pure consciouszess or 
cidātmā : it knows no shadow of turning in any circums 
tances . But objects of the world are evanescent , dasta - naşta 
svabhāva like the rope snake since they have only a contingent 
existence . Were they also real , why do they not persit forever ? 
But they are not entirely unreal , either , like the hare s horn ; 
for, then , they would not have been experienced at all . To be 
experienced means to be real in some measure . The world of 
effeots cannot be partly real and partly unreal, these , being 
contradictory traits , sadastorekatravirodhāt. Nor may reality 
and unreality be contingent attributes of effects , so that their 
presence and absence would make effects cognisable or not . 
For , in that case , the effects themselves would be permanent 
entities apart from reality and unreality , and so would cease 
to be effects of aught else . Unreality cannot , of course , exist 
apart in its own right ; it has perforce to attach itself to some . 
thing to make any sense at all . Possibly , unreality may be 
conceived differently . It is not an attribute attached to any 
entity , say , E. In the fact that E is not exists unreality . But 
the question may still be raised : is this mode of E s existence 
the same as unreality ? or , is unreality of the nature of exis 
tence , bhāva ? In the first alternative , all effects like E will be 
reduced to a sheer void , and thus there would be no world . In 
the second alternative , there would be no unreality at all , since 
its nature is that of existence . The conclusion , therefore , is 
that the world of effects considered apart from the cause is not 
real navastu sat : 2 , - it is indeterminable , anirvacanīyam or 
false , anrtam . 


But why not , in accord with the theory of nondifference 
cum - difference , bhedābheda , consider world and Isvara as partly 
identical and partly different ? The relation between them may 
be likened to that between a tree and its branches . Thus both. 
unity and plurality may find a place , in the picture of reality 3 
As cause , reality is unitary , while as effects it is plural. The 
world cause of Brahman is held to have mainfold powers by 

1. BSS . P. 374 ; 
2. Ibid ; 
3. pāramārthika cvāyam bhedab BB . P. 94 . 
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means of which he transforms himself in to the world of effects 1 . 
This position , however , is unsatisfactory . For , as between the 
cause and effect there is bound to be some relation , either 
non - difference , difference or both . Of course , it cannot be absoluto 
non -difference , for , then there is no point in speaking of causes 
like clay and effects like pot . The two will be synonymous . 
Difference between the two will make empirical usage such as 
cause and effect quite in telligible . But there will be no sense , 
then , in saying that reality as cause is one , and effect is 
many . One and the same thiog cannot partake of the nature 
of two entities which are entirely different from each other . 
E cannot share in the nature of both M and N , if M and N 
have nothing in common . The difficulty of treating cause and 
effect as both different and non - different is equally 
great . Unity and plurality , in this case , are said to distinguish 
cause and effect, respectively . But to hold that between cause 
and effect there is non - difference - cum - difference is to mix up 
the attributes of the two , viz . , unity and plurality . In other 
words, when substantives get mixed up through non - difference , 
their attributes also inevitably do the same . The plurality of 
the effects will communicate itself to the cause and the unity 
of the cause to the effects . Thus , total disintegration of the 
distinct natures of cause and effects will result . Therefore, the 
Advaita alternative of the inderminability of the effeots must 
commend itself to the candid thinker . To be sure , there is an 
experience of empirical plurality ; but it is entirely a product of 
nescience 2 . True , the Upanişadic example of clay and pots 
may suggest that the world - cause transforms itself really into 
the world of effects. But such a suggestion has to be rejec 
ted for the reasons given above as well as in the light of 
what the upanişad itself teaches , later , viz ; the cause alone 
is real, the effects being a matter of words 3. Besides , 
Brahman , being partless consciousness , a pure spiritual entity , 
cannot undergo real changes ; it can only apparently do so . 
But , even this apparent transformation of Brahman demands 
1. sahisvecchayā svātmānam parinamayan svasaktyanusāreņa pari 

mamayati BB . P. 97. SU VI , 8 ; CU . III , 14 , 4 . 
2. mithyājñānavijfm bhitam caninātvam BSS . P. 376 ; 
3. vācārambbaapm vikaro namadbeyam mſttiketyevasatyam . 

CU . VI , 1 , 4 . 
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an explana tian ; & rigorously immutable entity should be 
beyond all conceivable changes . On the other hand , to insiet 
on such immutability is to sacrifice the position that Isvara 
or saguna Brahman is the sole cause , abhinnanimittopādāna , of 
the world ; for , in strict non . dualisim , how can be create ? or 
be Isvara ? But , asserts Sankara, the very status of Israra , 
his creatorship , his omniscience , and so forth , is a relative 
concept . Isvara is an empirical category , and so too are the 
wcrld , and the individual jīvas. Isvara s omniscience , e.g. , is 
relative to the world whose essence is names and forms , 

which 
are avidyākalpite 1. In other words , Išvara s status , as such , 
is not metaphysically ultimate , tāttvika ; it is conditioned by 
the nescience of the jiva 2. Names and forms , which are 
ndeterminable as real or unreal, are superimposed on Išvara 
through the nescience of the jiva . Whatever reality they have 
lor appear to have are entirely derived from Išvara 3 . The 
world and the activities therein are , thus , relative to the 
nescience of the jiva on the one hand, and the māyā of Isvara 
on the other, making these distinctions in the same entity 
ajñana with regard to its two poles, Isvara and jiva * . 
( ii) How is Brahman both the material and efficient 

cause of the World ? 
Brahman in itself is an impartite spiritual entity ; how , 
then , oan it be at once the sole cause of the world ? This 
question may be discussed a little more thoroughly . True , 
Brahman has no parts , but through nesciene , parts have been 
falsely ascribed to it by the jīva , buddhiparikalpitāh , and , 
through them , Brahman may be held to transform itself into 
the world . This idea has bcen echoed by Suresvara : by virtue 
of nescience , the material cause of the world , Brahman is said 

1. BSS . P. 381 . 
2. natattvikam a śvaryam sarvajatvamca brahmanah , kimtva 

vidyopūdhikam Bhamati . BSS . P. 381 ; tadevam upādh ipa 
ricchedāpekşamevesvarasyes varattvamnaparamärthatah . BSS 

P. 382 . 
3. nåmarūpayorisvarattvam vaktumasakyam jadatvat ; näpisvara 

adanyattvam kalpitasya Prthaksattāspbūrtyorabbavit. Rp. BSS 

P. 382 . 
4. Vide P. 313. Supra. 
5. CUB , P. 304 . 
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to be the material cause of the world . l . The position may be 
explained thus - Brahman does not really transform itself 
into the inconscient world ; but , in as much as it is the 
locus of nescience or vivaritādhisthāna, it is held to be the 
world s material cause In this context by material cause 
must be understood what in itself gives rise to an effect 3 
Brahman and ajñāna together must be treated as the material 
and efficient cause . Nevertheless , real transformation takes 
place only in nescience 4 , which has already been pointed out 
to be a positive , beginningless, entity with its locus in pure 
consciousness s . Brahman with which añana is associated 
remains immutable , though , from the point of view of the 
jiva , it may be said to undergo apparent change ? . The 
ontological status of the world is equal to that of nescience and 
less than that of Brahman ; for effects share the reality only of 
the cause which transforms itself really into them , as , e.g. , 
the pots of their cause , clay . The world considered as 
complex of effects requires a cause which really changes itself 
into it , and that cause is ajňāna, which , however , being inert , 
cannot function without the superintending intelligence of 
Išvara . But , then , what is the point of insisting that Isvara 
is at once the material and efficient cause of the world ? As 
conditioned by ajňāna , Brahman is said to be the material 
cause , and as the locus of desire, action , & o . , which are only 
transformations of ajňāpa he is also said to be the efficient 
cause 8 


a 


1. asyadvaitendrajā lasya yadupādānakāraṇam ! ajñānamtadupāóri 

tya Brahmakārapamucyate ! BV . II , 371 . 
2. AS . P. 757 . 
3. Ibid . atmanikäryajanihetutvam . 
4. Vide P. 328 Supra. 
5. vide PP . 312 , 313, supra ; also A. Giri on Varttika II , 371 

nahikūta thàsanga Ivayam brahmajagadakāreņājšānamanä . 

daya pariņāmibhavati. 
6. AS . P. 758 . 
7. nahyavidyāsāhityepi brahma parianamate kimtu vivarttate . 

Ibid . Cf. BSS . P. 401 . 
8. AS . P. 759. With regard to the cause of the world and its 

operation , there is divergence of views among Advaitins. 
Pure Brahman , and its conditional forms, Isvara and jiva 
bave all been held to be the sole cause of the world . The 
followers of the Samkgepasărīraka regard pure consciousness 
to be the sole cause, nescience serving only the purposeof a 
medium through which that causality 

operates. ( Vide s $ . V. I , 
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The picture that emerges from the foregoing is of Isvara at 
the beginning of a cyclo of creation deciding to fashion this 
wonderful world in the manner of a mighty wizard . His agency , 
strictly , consists in casting a spell as it were on the jīvas 
ready to share in empirical life , wbile he himself remains , of 
course , the master of the spell . This status of Isvara is fully 
in accord with his omniscience and other attributes all of 
which are only due to the sattva - dominated māyā functioning 
as his adjunct 2 . 


The author of the Işțasiddhi however gives a slightly 
different picture of the world in his opening stanza 3. In this 
aesthetic concept , the world appears as a miraculous painting 
on the wall of eternal consciousness which bodies itself forth 
as the Self of bliss , The status thus indicated seems to imply 
that the world as it appears is the harmonious patterns of 
divine thought . Its significance and unity derive from Brahman , 
its ground. 


If Brahman is essentially immutable , it may be asked why 

325 & com . on it ): For the Vivaraña school, Isvara is the 
world - cause , and in support point to BSS . I , 1 , 20 ; I , 2 , 1 ; 
CU . III, 14, 2. Another view is that the objective world of 
spacetime has Išvara as its sole cause , while the inner world 
of mind, intellect , & c . , has both jiva and I švara as its 
causes ; for , it is a product of jiva s nescience in conjuction 
with the māyā of I švara ( Vide PU . VI, 5 , & MuU . III, 2 , 7 ) 
A distinction made in this last view is that jīva alone is the 
cause of the inner world . Another way of stating the 
difference between I švara and jiva as causes is to hold that 
the former is the cause of the empirical world , and the 
latter , that of the illusory appearances like the rope- snake 
and dreams . Vācaspatis view is that Brahman , object of 
jīva s nescience , unreally transforms himself as the world ; 
hence he is the sole cause , and māyā only serves as 
auxilary . Prakašānanda holds that maya s power alone is 
the world cause , and not Brahman . (cf. BU . II, 5 , 19 : SU . 
IV , 8 ) but since Brahman is the ground of this māyā , 
Brahman also is figuratively referred to as the world cause . 

CI . SLS, PP . 10-13 . 
1 . Cf. It is as if the Divine Mother said to the human mind in 

confidence, with a sign from Her eye Go and enjoy the 

World ” -The Gospel P. 65 . 
2. AS . P. 759. Section on Brahman s authorship of the world 
3. yānubhūtirajāmeyānantatmanandavigraha 1 

mabadādijaganmāyācitrabhittimnamanyaham || 


an 
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his real tansformation into the world has been inculcated in 
the Upanişads and the Brahmasūtras ? i Śarkara s answer is 
unequivocal . The sole object of such teaching is to provide a 
means for realization of Brahman 2. Nay more , the entire 
Upanişadic account of the world - creation 

other 
purpose 3. Sarvajñātman adds that the tenative employment 
of parināmavida by Bādarāyaṇa also serves a polemical and 
constructive purpose . Thus has been demonstrated the inade 
quacy of the Samkhya hypothesis of an independent Prakrti as 
the cause of the world , without an intelligent designer and 
executor , this world could not have come into being 4. Also , 
the parīņāmavāda serves as the first step towards the realiza 
tion of the final truth about the world . Strictly , there are 
three points of view that Advaita adopts towards the world , 
and not two , viz , the pariņāmadrști , vivartladrsti , and apavāda 
kadrsti . By the first the empirical reality of the world is 
posited ; by the second , its partial falsity is suggested ; and by 
the third its total unreality is affirmed. According to parināma , 
the world of objects is affirmed as real by the least advanced 
of inquirers. For the intermediate position adopted by the 
middlings , the world is not real , nor yet a mere nonentity . 
But the first inquirers must pass on to the position that the 
world is unreal with the complete abolition of the objective 
manifold s . This highest level of Advaitic truth has been 
styled ajīti or non - birth hy Gaudapāda , meaning thereby 
that the Absolute does not change at all really or unreally , into 
the world of effects 6 . 


( iii ) The empirical world in Advaita . 
Having shown what exactly is the status and purpose of 
1. MuU . I , 1 , 7 ; BS . I , 4 , 26 . 
2. Cf. Brahmano jagadakārapariņa mi vādi yacchrūyate tadbrab 

madarśanopayatvenaivaviniyujyate. BSS . P. 381. Cf. AU . 

SB . II , 1 , 1 ; TU . SB . III , 1 , 1 . 
3. sarvavyavahārahinabrahmtūmabhāvapratipādanärihả tveşā (pa 

riņāmas rutih ); naceyam paramārtha viņāya Srşțaśrutih avidyā . 
kalpitanämarūpavyaharagocaratvät , brahmaimabhåvapratipa 
dapaparatyācca. BSS . P. 401 , P. 406 ; Cf. also BSS . P. 320 ; 

GPK . III , 15 ; BUB . on IV, 4 , 25 , & c . , 
4. SS , II , 76 . 
5. Ibid . II ; 82 , 83 with Madhusūdana s com . 
6. Cf. GPK . IV , 22 ; 28 ; etattaduttamam satyam yatrakimcinoa . 

jayate - IV , 71, 
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the world according to Advaita , we shall study the nature of 
the empirical world , which , after all, is a fact staring us in the 
face and , as such , demanding close attention . Earlier wo 
referred to Sankara s sense of profound mystery which all 
sensitive and thoughtful minds experience in contemplating 
the world ! To begin with , the empirical world , which is a 
system of movements , jagaly im jagat 2 and styled samsāra , 
has no absolute beginning in time . This follows from the 
fact that avidyā , jiva , and Isvara are simultaneously posited 
and that time itself is a product of avidyā 4 . 


serve 


The doctrine of the beginninglessness of the world has an 
important purpose to 

in Advaita . The obvious 
inequalities among the jīvas are sought to be explained as 
consequences of their own prior actions in preceding states of 
life. To posit an absolute beginning of the world means that 
Isvara , the cause of the world , arbitararily imposes invidious 
distinctions on the jīvas. To safeguard the ethical purity of 
Išvara , the doctrine of the world s beginninglessness has been 
invoked . Further , it may be argued that this doctrine confers 
upon the jīvas themselves an incomparable sense of responsibility . 
Their acts have made them what they are , and their acts may 
very well make them what they will be 5. The doctrine of 
beginninglessness is reflected in the Upanişadic statement : 
lot 

enter these three divinities with this living soul - 
jivenātmana 6 . 


me 


. 


The fact that thus a beginningless series of world cycles is 
empirically contemplated also implies that the world has an 
objective status of its own . It is not a figment of any single 
jiva s imagination as ekajīvavādins are driven to maintain ? 

1. Cf. BSS . on II , 2, 1 ; II , I , 11 &c . , 
2. İU . I. 
3. BS . II , 1 , 35 - nakrmāvibhāgāditi cennånaditvät ; 
4. Cf. jivaišovisuddha cittatha jiveśayorbhida 

avidyā taccitoryogah şadasmākamanādayah | 
3. Cf. Among the results of the theory of transmigration is the 

fact that the twin ghosts of fatalism and predestination are 

laid . Reln : of the Veda , P. 262. Bloomfield M. 1908 . 
6. CU , VI , 3 , 2 ; also Cf. RgV . X , 190 , 3 ; BG . 3. XV . 
7. The AS . PP . 533-37 attempts a partial defence of the drķtisrəti 


THE WORLD IN ADVAITA 


375 


This is best brought out by Sarkara s spirited attack on the 
doctrine of the Vijñānavādins for whom only a beginningless 
stream of cognitions without objective counterparts is reall . 
External objects exist independently of perceptions ; for they 
are perceived ? . Like G. E. Moore in his refutation of 
Idealism , Sankara demonstrates that whatever is , is not 
necessarily experienced . In other words , esse is not percipis 
if this means the percipi of any given Jiva . External objects 
are real precisely because they are cognized as such . To deny 
the external objects which one perceives is like denying the 
satisfaction one derives from eating even while it is being 
derived . Both are cases of mere lack of candour. Nobody 
perceives mere perception when looking at a pot out there . 
The pot appears as the object of perception . So much is this 
the fact that even the Buddhist idealist is obliged to refer 
to objects of perception as seemingly external, bahirvat. Wero 
externality a pure myth , like a barren woman s son , 
comparison with it would have occurred to the idealist . 


10 


To decide whether objeots are external one must employ 
means of valid cognition like perception , & c . , and not start 
with theoretical preconceptions . 

And these means , according 
to their capacities , establish the reality of external objects . 
Also , the close resemblance between perceptions and their 
objects proves , if anything , the reality of the latter . That 
perception and its object are always concomitant does not do 
away with the independent status of the latter . On the 
contrary . Note also that among pot- perception , cloth - percop 
tion , & c . , only thedadjectives differ, and not the substantive , 
viz . , perception , which objectifies pot , cloth , & c . Thus , percep 

vāda or solipsism , reducing inevitably , all the problems of 
life and their solutions to the status of those in dream . 
P. 535. But the whole case is given away with the declaration 
that this doctrine applies only to srsti other than the begin . 
ningless apadyatiriktasrşțivişayaeva dçstisſștisvikarät 

P. 534 . 
1. Vide P. 130 Supra . 
2. BS . II, 2 , 28 . 
3. Vide Mind N. S. 1903. 
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tion and its object are different from each other . Farther , it 
may be observed that two cognitions , anterior and posterior , 
cannot be subject and object , one of the other. To relate them 
thus is to give up , 

among others, the doctrine of the 
mementariness of cognitions . The reason for recognizing the 
reality of cognition , viz . , its being experienced , also must 
suffice for that of its object to be recognized ; for the object 
also is experienced . Cognition cannot cognize itself , since this 
viola tes the rule that one and the same thing cannot be the 
subject and object of the same action . The right thing is to 
grant that , empirically , " cognitions have objects other than 
themselves. Besides , cognitions also must have agents other 
than themselves ; otherwise , they would resemble lights 
concealed in a chamber of impenetrable granite -walls, i.e. 
would remain entirely unknown . 


The empirical world of objects, again , is not on a par with 
dream -objects . The latter are sublated by waking experiences . 
Not so the objects of waking experiences. Dream experiences 
are only forms of memory in which objects are only recollected 
wbile in waking experiences , they are apprehended . 

These arguments suffice to show that, for Sankara , there 
is an empirical objective world , common to all percipients who 
cognize objects , given independently of any of them . In other 
words , Sankara s is an objective idealism . This impression is 
strengthened by the objective treatment he gives to the cong 
tituents of the empirical world . Realietically , he considers 
Isvara equipped with manifold powers as the source of the 
world 2 

Before any world cycle begins , the complex of effects 
is held to reside in Išvara as the seed power of the world to 
be 3 This power is non - different from Išvāra, the cause ; 
and the effect the world , is non - different from the power . 
This power may be called the will of Isvara , his iksana 5 

1 . S B . II , 2 , 28 & 29. 
2. Cf. sarvasaktiyukta aparā devatā ityabhyupagantavyam 

BSS . P. 403 ; CU . III , 14 , 4. 
3. CU . VI, 2 , 1 ; AĀ II , 4 , 1. ātmāvedameka cvägra asit ; 

BS , II , 1 , 16. 
4. tasma :kāraṇasyä mabhūtā śaktih saktescātmabhūtam kāryam . 

BSS. P. 387. saeva parmesvarastenaten & tmanīvatişthamano 

vikāram spjati. Ibid . P. 520 . 
5. CU . VI , 2 , 3. tadajkşata . Cf. Studies P. 15. V. J. Kirtikar , 
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From this unique oause, at once materiał and efficient, elements 
such as ether , wind , fire , water and earth evolve . In 
Advaita , ether or ākāśa is as much an effect as any other , 
Brahman alone being eternal ? . By the process of quintupli. 
cation 3 , the simple elements get interfused , and the world as 
we know it is held to arise - , a complex of intermingled effects . 
Everything in the world save the sentient jīva is a product of 
the combination of the quintuplicated elements . Thus , e.g. , 
the mind of man or antahkarana is of the essence of the food 
eaten , vital breath or prāna , of water and väg or speech , of 
fire 4 The immannence of Išvara in all the elements and their 
products is assumed , but he is not exhausted in the world , 
pantheistically ; he also transcends the world . 6 The order of 
creation is reversed in the process of the dissolution of the 
world 77 . 


The whole of inorganic nature serves a purpose beyond it ; 
it is parārtha 8. In it may be recognized a clear order and 
hierarchy of forms depending on the increasing degree of 
manifestation of the cause in which , as components of the 
world , they are all rooted or which they may be said to 
envelope 9 The various particulars and universals making 
up the world find their ultimate basis and receptacle in the 
most comprehensive of all universals 10 . 


. 


In the realm of tbe jīvas or organic nature , again , there 
is a hierarchy of ascending forms of life, manifesting more and 
more the world - cause immanent in them all . s * As in the series. 
1 , TU . II, 1 ; B6 . II, 2 , 8 , 10 , 11 , 12. 
BS . II , 3 , 7 . 

3. Vide Ves . 
4 . CU . VI , 5 , 4 annamayam ; manah āpomayah prāņah ; tejo 

mayi vāg . 
5 . BU , IU , 7 , 3-23 . 
6 . pā icśya viśvābhūtāni . tripādasyāmộtamdivi. RSV. X , 90 ; 

BG . X , 42 vīştabhyabmidamkrtsnamekāmsenasthitojagat. 
7 . BSS . II , 3 , 14 . 
8 . Cf. The Sankhya idea that praksti ifunctions for the sake of 

the purusa vide SK . vv . 56 , 57 , 58 . 
9 Cf. amſtam satyena cchannam ; BU . I , 6 , 3 . 
10 . sthavarattvådarabhya uttarottaram āvistaratvamātmanab 

BSS . AÀ . II, 3. aneke hi vilakşaņā ócetanacetanarūpāh 
sāmânyavisesah , tesām pāram paryagatyā ekamsin mahậ 
simānye ntarbhāvah prajñānaghane .. BUS. II , 4 , 9 . 
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on is 


of beings which doscends from man to blades of grass , a 
successive diminution of knowledge , power , and so 
observed , though they are all alike animate , so in the ascending 
series from man upto Hiranyagarbha , a gradually increasing 
manifestation of knowledge , power , & c .; 

power , & c .; takes place " :. 
Including both the organic and the inorganio realms in one , 
the Aitarayopanişad declares : All this is guided by intelligence , 
is based on intelligence . The world is guided by inteligence ? 
Still the empirical difference between the two realms is maintain 
ed in effect . While a stone , e.g. , does not , obviously , live , a 
plant does 3. Animals , in addition , also move about and have a 
fuller life in the senses . But human beings , though resembling 
other animals in respect of their instinctive reactions 4 , have a 
much more evolved mind , are vyutpannacittās , who reflect, discri 
minate , and act with remoter goals in view . Being the microcoam , 
man sums up in himself all that goes before his appearance on 
the world - scene and represents a fresh growth of the world 
in the direction of the perfection of God . Being most endowed 
with intelligence, he expresses and conceives what he has 
known , foresees the future , and seeks immortality through 
mortal means 5 


scene of 


The empirical world is regarded not as a mere 
sufferings and retribution , but also as a realm of opportunities 
for higher development , for the realization of the four ends 
of human life , viz . , dharma , artha , kima , moksa . It need not 
necessarily be a vale of tears , but may be made a vale of soul 
making , i.e. , the scene of the progressive realization of the 
divine which abides in it as its sole caus : + . In other words , 


1 . 
2 . 


BSS . I , 3 , 30. P. 262 . 
AU . V.3 . Cf. the organic philosophy of Whitehead recognises 
no break ( between matter , life , mind , and consciousness , 
All things are living , e ven an electrona is low grade organism 
The deadness of inorganic existence is but a deep hypnolic . 
sleep of their consciousness . Time & Eternity . P. 81. 
Cf. tamaşabahurūpeṇaveşțitab karmahetuna 1 
antahsattva bhavantyete sukhaduh khasamanvitäh ! 
paśvadibbiscāviseşāt. BSS . P. 21 . 
puruşetvevāvistarāmätma . sahiprajÃanena sampapnatamo 
vijñ & tamvadati vijñātampaśyati veda s vastanam vedalokālokau 
maſtyenāmſtamīpsatyevam sampannah - AĀ . II , 4 . 


3 . 


4 . 
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the world in Advaita bas a variable status and value , and it 
depends on every jīva to evaluate it at its highest , i.e. , as 
Isvara himself , or see it as a fortuitous concourse of atoms , 
amidst which life struggles in vain for self-maintenance ? . 
The Advaitin s world , which arose in bliss , is supported 
by bliss and is destined to return to bliss 3 is a standing 
challenge to us to realize this astounding truth in our life . 
“ Not on the firm foundation of unyielding despair " , but 

the eternal truth of the world s non -difference from , 
nay, essential identity with , God is man exhorted to raise his 
soul s habitation . The world is the eternal asvattha whore 
roots are above and whose branches are below 4 . The world 
becomes a sore testing ground , even a hell , only if we get lost 
amidst the dark , gnarled , branches and ignore the roots above . 
The aim of the Advaita Philosophy is to point the way 
upwards . Thus , this world wbich seems to divide us from God 
will appear as bridge which connects and gives a passage unto 
Himn . Forming the ta fasthalaksana of Brahman , the world in 
Advaita fulfils its sole purpose by awakening us to the truth 
that all is Brahmans . 


( iv ) In what sense is the world Mithyā ? 
The world in Advaita is often described as false , mithya . 
This word has a technical sense and nothing can be farther 
from truth than to imagine that the world is either a fiction or 
even a mere illusion like the rope-snake . In this section we 
shall attempt to determine precisely what is meant by the 
expression , the world is mithyā . 


1. Cf. sarvam khalvidam Brahma. CU . III , " 14 , 1 . 
2. Contrast the world which , according to Russel , Science un 

veils : The world which science presents for our belief is 
even more purposeless. That man " and his aims and ideals 
are the chance results of fortuitous collocations of atoms , 
that no life survives death ...... is so very nearly certain that 
no philosophy which rejects these facts can hope to stand , 

vide , The Freeman s worship . 
3. TU . III , 6 . 
4. - KU , VII , BG . XV , 1 . 
5. KaụU . I , 6 ; CU VI , 9, 4 , & c . 
6. Cf. Brahma satyam jagaomithya. 


380 


CONOEPT OF MUKTI 


case 


samo 


In the Pañcapīdikī two meanings of the term mithyā have 
been noticed , viz . , negation and idefinability . Of these the 
second , viz . , being indefinable as either sat or asat , sada sadvi 
lakṣaṇatvam , is the sense Advaitins have in mind when they 
describe the world mithyī . Objections to this view have been 
raised by Vyāsatirtha in his Nyāyāmrta . He asks what is 
meant by sat and aszt in the definition of mithyītva or faslity . 
Does it denote ( i ) negation of existence qualified by non 
existence ? or ( ii ) two characteristics , viz . , total negations of 
both existence and non -existence ? , or ( iii ) total negation of 
non -existence qualified by total negation of existence ? 2 The 
author of the Advaitasiddhi points out that the last two 
alternatives are entirely tenable definitions of falsity . The 
main point to note is that by existence and non -existence , 
satta and asattva , the Advaitin does not understand contradic 
tory , or incompatible states - parasparavirahatvarūpam Both 
the judgements the pot is existent and the rope -snake is 
existent are intelligible , Yet obviously , existence in the 
first is not the 

as existence in the second 
Existence in the first case denotes unsublatability 
ahādhyatvam in empirical experience , while existence in the 
second is liable to sublation , as shown by the later judgement , 
this is not spake . Thus satture or existence in Advaita means 
non -sublatability at any time , trikālābūdhytvam 3 whereas 
asatlvan means unfitness to appear as existent in any locus , 
i.e., the utterly non - existent . Therefore , by falsity of the 
world is meant that it has not eternal existence , incapable of 
sublation while , at the same time, it does appear its locus , i.e , 
Brahman " . Thus understood , the negations of sattvam and 
asattvam may very well co- exist in the world , just 
negations of the universals of the cow and the horse co - exist in 
the camel. Or , by falsity of the world , one may mean that 
1 . aphnavavacano nirvacanīyatāvacanabea. CSS , No. I , P. 68 ; 

mithyeti anirvacaniyatocyate . Ibid . P. 88 . 
2. taddhikim asattvavig istasattvābhāvah ? sattvātyantābhāvāsatt: 

vātyantābhāvarūpam yigistam ? sattvātyaotabhāva vattvesati 

asattvätyantābhāvarūpam ? AS. PP . 48-9 . 
3. Ibid. P. 50 . 
4. kvacidapyupădbau sattvena pratiyamănatvānadhikarapatyam . 

Ibid . PP. 50-51. 
5 . trikālābādbyavilakşanatve satikvacidapyupådhau sattvena 

pratiyamãoatvam ; Ibid . P. 51. 


or 
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the world is totally nonexistent at all times in Brahman , its 
loous 1. The fact of this negation , of the world in regard 
to its locus would not, itself , contitute a rival to the non - dual 
reality of Brahman . For , the Advaitic view is that negation 
is not different from its locus . The negation of a pot on the 
floor, e.g., is the same mere floor . Nor , again , will the 
truth of the world s negation make its correla te , the world , 
equally true : For , in the analogous situation , the empirically 
trvo negation of the ropo-snake does not entail the empirical 
truth of the rope -snake itself. Tbus , from the point of view 
of pure Brahman , at no time is the world real 2 . Noverthless , 
the idea of falsity does not imply that the world is like the 
hare s horn . merely tuccha ; for, both the world and its 
analogue , the rope -snake, 

rope- snake , appear to exist 

appear to exist before their 
sublation , in their respective loci, Brahman and rope . This 
also is the main difference between the Advaitio position and 
Búddhist sibilism ; for, while in the latter the world- appearance 
has no basis at all, in the former , it is grounded in the 
immutable Brabman . A third way of expressing the falsity 
in question is that the world is sublated by jñāna , i.e. , the 
knowledge of its substrate , Brahman 5 . Whatever is thus 
liable to sublation is false as borne out by the rope- snake, for 
instance . This concept of falsity is stated by Prākšātman , 
the author of the Vivarana thus : bādha or sublation consists 
in the cossation due to knowledge , nivstti , of nescience together 
with its effects, either in their solid or dissolved state 
Again , falsity may be understood as difference from reality 
where reality means what is ostablished by valid means of 
cognition 8 . Validity, of course , means non -liablity to subse 
1. pratipannopădhau traikälikanişedbapratiyogitvam mithy átvam . 

Ibid , P. 94 . 
2. Cf. nebanānāstikimcana . KU . IV , 11 ; 
3. AS . PP . 139 , 140 . 
4. Ibid . PP . 140.150 . vide also outlines of Indian Philosophy. 

PP . 372–73. Hiriyanna . 
5. jäänanivartyatvam mithyatvam . AS . P. 160 . 
6. ajnanasya svakāryeņa pravilenena varttamanena vásaha jnane . 

nanivettir badhah , Qd . AS . PP . 164-68 . 
Also Cf. tattvamasya divikyottha samyagdhijanmamātratab 
avidyā sahakaryena nāsidastibhavisyati || 

Qd . Ibid . P. 168. 
7 : sadviviktatvam . mithyátvam Ibid . P. 195. 
8. Valid means ( = Pramina ) is defined as the flawless instrument 

of cognition doşāsahakytajñānakaranam Ibid . P. 159. 
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quent cancellation . This last idea of falsity may be amplified 
by providing that what is different from the real must also 
appear to exist ; otherwise , the attributless Brahman and the 
non -existent here s horn may fall within its scope , since 
neither of these is cognized as determind by sattva or 
existence ! 


The essence of these various definitions of falsity may be 
compared with what Sankara expressed as vyatirekeņābhīva 2 
or independent non- existence . The implication of this phrase 
is that whatever truth the world has is properly Brahman s , 
that , independently of Brahman , its ground , the world is 
Daught. In and through the definitions of falsity appears the 
important Advaitio truth that , of the three orders or deg 
of existence , viz . , the metaphysical, empirical , and illusory , 
the world as a whole has only the second type of sattā or 
existence . The relation of the empirical to the metaphysical 
or real existence of Brahman is analogous to that of 
the illusory rope-snake to the empirical rope. Thus the world 
is a sort of mean proportional between the illusory rope- snake 
and the Absoluto . The world is of course not eternally 
real , i.e. , unsublatable ; nor is it merely illusory . It has a 
pragmatic reality which continues to hold good until the ground 

which it is superimposed , viz . , Brahman , is fully 
realized . In other words , the world s empirically valid 
status will persist until one s identity with Brahman is 
experienced in the fullest measuro4 . Till then the activities 

1. Vide AS . P. 202 tayoh sattvakrakärapratitivisayattvābhāvät 
2. SB. P. 373, 
3. The question whether this threefold order of existence or 

sattā is true is discussed in the AS . If true , will it not be 
a rival reality negating the nonduality of Brahman ? The 
answer is that this threefold division also is only empirically 

valid, and so the sail contingency does not arise. P. 657 . 
4. The differentia of emperical reality is this , viz . , it is sublated 

only by the indeterminate knowledge of pure Brahman or 
consciousness. On the other hand, what sublates illusory 
reality such as the rope- snake is the determinate knowledge 
of its substrate . Cf. saprakrāakanişprakārajñānabadhyatvā 
bbyām vyāvahārikaprátibbāsikayorbbedah. AS .P. 658. 
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of the world , both sacred and secular , remain valid 1 , The 
. fulsity of the world , in effect, is a task to be accomplished , 
rather tban 

empirically given fact . As Vidyāraṇya 
remarks 

, the worldlings would accept the world as real , 
vā stata ; the thinker who ratiocinates will account it indefinable ; 
and the saint , the accomplished philosopher , will treat it as 
naught. These three broad divisions include, of course , infinite 
degrees of varying attitudes to the world . The Advaitin stresses 
the fact that there is no stopping or rest for the fearless and 
ardent seeker after reality before he passes from the naive 
world - view of the worldling to the stable realization of the saint , 
Himself ever changing , he will find an answering change in the 
world also , till , having become Brahman , he finds no world 
apart from Brahman to account for . 


Discussing the important question whether the world is an 
illusion according to Advaita , Dr. Radhakrishnan brings 
together a number of considerations in support of his view . that 
it is phenomenal only and not illusory 3. There are several 
passages in Sarkara s writings 4 and in later Advaitic works 
like the Advaitasiddhi which maintain , taken by themselves , 
that the world is an illusion . Such a view , he urges , makes " a 
tragic joke of life " , and renders meaningless many statements 
of Sankara on the world of experience . The inconscient acidyā 
by itself cannot be the cause of the world ; it is not a mere 
subjective force , but bas also an objective reality . The pluralis . 
tic universe is an error of judgement , and correction of this 
error can mean only a change of opinion . The world of ex 
perience , ultimately, becomes transfigured in the intuition of 
Brahman . It is not negated so much as reinterpreted . Virtue 
has significance for Sarikara ; for, it prepares man for Brahman 
realization . " Unreal the world is , illusory it is not " , The 
world is based on the real , not the real itself. So it can only 
be called the appearance or phenomenon of the real ” . It is 
true that for Sankara as we showed in the previous section , 
the world is not a dream , but has empirical reality . But the 
1. Prakc & tmaikatvāvagateravyāhataḥ sarvaḥ satyãoſtavyavahāro 

laukikovaidikašcetyavocâma, BSS . II , 1 , 14. P. 380. 
2 .. PD . VI , 130 . 
3. IP ii.PP . 578 ff ; 
4. BSS , 1 , 3 , 1 , 1, 4 , 6 ; II , 1 , 14 ; II , 1,27 & 28 ; II , 3 , 46 , & c . 
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important point to stress , we think , is not that , or even that 
it is not illusory as some extremists in Advaita actually main . 
tain . The vital point is that the world in Advaita is a variable 
and that it has a value and significance which change with the 
culture and spiritual insight of the individual who evaluates 
it 1 . 

It is allowed that in the intuition of Brahman the 
world is transfigured . But how ? Sankara insists that complete 
realization of Brahman , the ground of the empirical world , 
would not leave us with two entities , viz . , Brahman and a 
transfigured world . Neither the knower nor the world remains ; 
only Brahman remains , the bhūmā “ where one sees nothing 
else , hears nothing else , understands nothing else " 2 . Com 
menting on the Brahdāranyaka IV , 3 , 20 3 , Sankara states that 
when all avidyā vanishes and the knower attains sarvātmabhāra 
i.e. , experiences everything as Self , even in dreams his experience 
is “ I am all this " sarvosmīti manyate . The perception of the 
Blightest difference from the Self, to the extent even of a hair s 
tip , bālāgramātramapi , is nescience 4 The empirical world , 
samvyavahāravişayolokaḥ, which is experienced before the final 
realization is a sign of and due to aridyā . The conclusion seems 
inevitable that the question , is the world an illusion ? is not 
precise and is misleading . It raises the further question to 
whom ? No answer can be legitimate without specifying the 
nature and capacities of the inquirer. To the perfected saints 
as we said above , there is no world at all , but only God 5 to 
the Advaitic dialectician , even to the saint who comes back to 
the awareness of the empiric manifold , the world may be 
accountable as an illusion ; to the naive worldling it is the sole 
1. Cf. The concept of cause , in Sankara is axiological ; it is 

the concept of essence , The Vedānta of Sankara P. 293 . 

R. P. Singh . 
2. CU . VII , 24 , 1 ; Cf. We have an experience in which there 

is no distinction between my awareness and that of which it 

is aware. Essays on Truth & Reality . P. 150 ; 
3. ahamevedam sarvośmiti manyate so syaparmo lokaḥ ; 
4. prapancaparityāgena sadā :manā sampatterniṣprapancasadāt 

matvam - BSS. P. 361. Cf. There cannot be time where thero 
are no divisions or relations of before and after . Time & 

Eternity , P. 76 ; 
5. Cf. But looked at from within , the divine eternal moment is 

all inclusive. Nothing falls outside it to which it may bear 
comparison . The mystic therein is identical with all other 
mystics and God . Ibid P. 84 . 
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reality . The case may be likened to ibat of a hundred - rupee 
note . To the playful child it is only a piece of paper as he is 
not aware of its worth and value ; but , to the adult who knows , 
it is not paper at all , but so much purchasing power . The 
Advaitin is justified in taking the world as a problem which is 
solved only when the answer of God is wrung out of it . Once 
that answer is secured , the problem entirely vanishes . That 
Sankara consistently speaks of the entire creation as a means 
to realize the gole reality of Brahman lends support to the view 
of the world we have adapted above . To the extent this 
view is valid , Deussen seems to be right in asserting that “ to 
treat the world as real is to deny reality to God ” . The 
world , we said above , is a bridge leading to God . It may be 
added that it progressively vanishes , as such , as it is pro 
gressively crossed , till , finally , Brahman alone remains 3. Thus 
we conclude that the questivn of the world s being real or 
illusory is one of evaluation or axiology and that its answer is 
altogether relative to the spiritual insight of the individual 
concerned . Therefore , the world.views presented in Dvaita , 
Visistādvaita , Bhedābheda , & o . , may be looked upon as varying 
evaluations of the world in the course of an inquirer s progress 
to the summit of Brahmio realization 4 . 


2 


1. Vide P. 373 , Supra ; 
2. Phily : of the Upds. P. 160 ; 
3. cf. " It was suddenly revealed to me that everythiug is pure 

spirit . The utensils of worship , the altar, the door- frame, 
- all pure spirit. Man, animals , and other living beings - all 

pure Spirit ". Sri Ramakrisbna s Gospel, P. 345. 
4. The world is unreal is a value judgement, and means that 

it is unblessed or worthless , - Stacc. P. 128 . 
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CHAPTER V 


BONDAGE ACCORDING TO ADVAITA 


The indispensable condition and presumption of liberation 
or mukti is the prior state of bondage or bandha 1. The nature 
of this prior state, therefore , determines that of liberation . In 
vital respects , the Advaitic concept of bondage differs from 
what it is in all other schools of Indian thought . We shall in 
this chaptar set forth the implications of bondage or samsīra in 
Advaita stressing its distinctive features . 


The main point in regard to bondage is to determine how 
Brabman , the sole reality in Advaita , lapses from its absolute 
perfection , pürnatā , into a state of errors , cravings and pains. 
In other words , how does Brabman become the jive , or 
the infinite , fipite ? Earlier, it was generally stated that the 
association of Brahman and māyā is responsible for the simul 
taneous postulation of Isvara , jiva and the world . 

This 
association , it may be repeated, is a hypothesis advanced by 
the philosophising jiva to reconcile the empirical experience of 
the objective manifold , and the metaphysical experience of the 
non -dual reality . From th statements of Yājñavalkya , 2 it 
is clear that the apparent lapse of Brahman from its non 
dual state is not real . Were it real , one would have to conceive 
of reality forsaking its inberent nature , an impossibility as 
Gaušapāda has so eloquently argued Hence the Advaitin 
offers the hypothesis of nescience or avidyā on the part 
of the individual jiva to account for his apparent limitations , 
his actual predicament of bondage. For instance , commenting 
on the Brhadāraṇyakopanişad I , 4 , 174 , Gankara says that 
the world is the tree of samsāra which , sprouting from the 
seed of acts , karma , grows in the field of avidyā ; i.e. , it is an 

1 . bahddasya hi mokşah kartavyah - BUB . P. 385 . 
2 . yatra hi dvaitamiva bhavati taditara itaram paśyati - yatra 

tvasya sarvamātmaivă bhūt tatkenakam pasyet , & c . BU . IV , 

5 , 15 ; also , cf. BU . IV , 2 , 23-31 . 
3. prakstih setivijõeys svabbávamajabātiya. GPK . IV , 9 , 

praksteranyathābhāvo nakathamcid bhavisyati ; Ibid . III, 21 . 
4. addhedaſ tarhyavyākrtamásit, & c . 
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appearance resting on ignorance alone , ignorance of the jiva s 
metaphysical pature as Brahman . Explaining this statement 
Anandagiri add82 that the seed - state of the world or the cause 
of the world is at bottom the ignorance in which the Self is 
reflected - sābhāsapratyagarasthā. The relation between the 
Self and nescience is limited to the fact of reflection of the 
former in the latter . Later 3 , clarifying his meaning further , 
be writes that cosmic phenomena arise from Brabman as 
unknown , while clear knowledge of Brahman must inevitably 
sublate the world . In other words , the casuality of the world 
ascribed to Brahman * , is mark of the jiva s nescience , and 
does not in reality belong to it . In fact , the status of 
jiva as jiva , i.e. , his bondage , manifests itself in the imputation 
of causality to Brahman , in the innate tendency to perceive 
an objective manifold as effects and then to search for their 


cause . 


The bondage of the jiva may also be described in the 
.words of the Maitrāyanyupanişad. “ There is indeed another , 
different soul , called the elemental soul ( bhūtātman ) - be who , 
being overcome by the bright or dark fruits of action , enters 
a good or an ovil womb , so that his course is upward or down 
ward , and he wanders around overcome by the pairs of 
opposites " . Explaining that the ātman in the body , the 
bhūtātman , is overcome by the guņas of prakrti, the upanişad 
adds that “ because of being overoome, he goes on to confused . 
ne88 , sammūdhatvam ; beoause of confusedness , he sees not tho 
blessed Lord who stands within oneself ; ātmasthaprabhumbhaga 
vantam . Borne along and defiled by the stream of qualities , 
unsteady , wavering , bewildered , full of desire , distracted , this 
one goes on to the state of self-conceit , abhimānatva . In 
thinking , this is I and ! that is mine he binds bimself with 
his self as does a bird with a snare - jālenevakhacaraḥ . 

This important passage makes it clear that the cause of 
bondage of the jiva is the thought “ this is I " , " that is mine " , 
In other words what is called personality , the finite ego , 

1. karmabijo vidyākşetro hyasau samsäravękgab - BUB. P. 108 . 
2 . Ibid . P. 108 . 

Ibid . P. 110. 
4 vide , BS, I, 1,2 ; 1 , 4 , 23 , & c . 

MU . III , 2. Translation by Humc. 
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2 


constitutes the bondage of the jiva . But , as Sarkara sayo 

even in the state of bondage or nescience , every living being , 
jarvojantu , is in reality Brahman 3 ; only through nescience , 
avidyayā , the jiva deems himself, as it were , by an act of 
superimposition * , or adhyāropa , even as silver is superimposed 
on nacre . This idea of superimposition , known also as adhy īsa , is 
of paramount importance for the elucidation of the concept of 
bondage . We have already pointed out that avidyā , the cause 
of the objective manifold , has been identified with adhyūsa by 
Sankara 

Now we shall proceed to show in some detail tho 
implications of the act of adhyāsa ; for it is responsible for 
the jīva s being what he is , congnitively , conatively , and 
emotionally . 


The scope of superimposition is as wide as the world . It 
covers the total field of experience , subjective and objectivo . 
Its basic feature is a transference of the subject and his 
qualities to the object and vice versa. In view of the diametrically 
opposed natures of the subject and the object ,-consciousness , 
and inertness- such mutual transference should be impossible. 
The Advaitin is the foremost to point out the fundamentally 
irrational nature of the adhyāsa under consideration . Writes 
Sankara : Object and subject, having as their province the 
presentation of the thou and the l are mutually opposed 
as darkness and light. The transfer , with its qualities, of tho 
object which has as its province the thou ( or the not- self ) to 
the pure spiritual subject which has for its province the idea 
of the I ( or the self) and conversely the transfer of the 
subject and its qualities to the object , should be false 6 
Nevertheless, it is a fact of ompirical life which consists precisely 
in this very transfer and the consequences following therefrom . 
** Yet ” continues Sankara, " in mankind, this procedure resting 
on false knowledge of pairing together the truo and the untrue 

1 . cf. the Buddisht notion of anattā , PP. 83-84 supra . 
2 . SB on BU . I , 4, 11 . 
3 . BUB . P. 143 , 
4. kalpayatyātmanātmānamåtmā devahsvamīyaya . GPK . II , 12 

sa evabuddhyate bhedān . 
5. Supra P. 311 . 
6 . The opening of sentence of Sankara s commentary on the 

Brahmasūtras. 
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( i.e. the subject and the object ) is natural , 80 that they 
transfer the being and qualities of the one to the other " .. 
In other words , however irrational , adhyāsa is a fact , sarvaloka . 
pratyakşa ? , as borne out by expressions such as “ I am this " , 
" Main is this " , & c . In such expressions , what stands out 
prominently is the association of consciousness , or the subject, 
and its opposite , the inert object 3. Being an effect or kārya , 
adhyāsa also requires a material cause 4 , which is mithyajñāna , 
the indeterminable and inert energy of nescience 5. But what is 
the point of maintaining that mithyājñāna is the material 
cause of superimposition ? Prakāśātman in his Vivarana answers 
that it is so described because its presence is the necessary 
condition for the occurrence of superimposition ; at the same 
time, without mithyājñāna , there can be no superimposition at 
all 6. As the efficient cause of adhyāsa , however , the poculiarities 
and defects of its locus and of the sense-organs and so forth may 
be counted 7 . Adhyāsa denotes both the false objeot super 
imposed and the cognition thereof. 


9 


It may be asked how the empirical usage or procedure 8 
which is conditioned by mitayājñāna has none the less been 
described as natural . Padma pāda in the Pañcapādi kā urges 
the following considerations. The fact that both in the 
objective and subjective states the power of nescience is ever 


1 . Ibid . 
2. BSS . P. 25. 
3. satyam = anidam caitanyam ; aoſtam yuşmadarthah - because 

it is wholly fictitious being a by -product of super - imposition . 

PP . pp . 85 , 86. CSS . No. I. 
4 . sarvam cakāryam sopādānam bhåvakāryatvād ghatādivat. 

Ibid . PP . 90-91 . 
5 . mithyetyanirvacaniyatocyate . ajñanamitica jadātmikavidya 

saktih ...... tanpimittastadupādāpa ityartbah - Ibid . 188. cf. 
The expression material cause mcans 

cause that is 
common and necessary to all forms of illusion and is itself 

not an effect . Introduction to the I stasiddhi P. XXV , fo . 4 . 
6. tasminsatyadhyāsas yodayāt asati cănudayāditi brūmah p. 89 

CSS . No. I ; 
7. Ibid . P. 90 . 
8. Vide P. 388 , Supra . 
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present has to be conceded . Otherwise , the appearance of 
false entities would be inexplicable . This power does not 
impede the appearance in cognition of inert objects , which 
remain uncognized only through the inadaquacy of the means 
of right cognition . In other words , the non - self is not the 
object of nescience ! . In regard to objects , it operates by 
throwing up illusory appoarances such as the rope -snake, while 
in regard to the subject or self , in which nescience is naturally 
located , the power of nescience cloaks the full revelation of 
the Brāhmic essence . Also , it throws up in the Self the illusory 
appearances of ahamkāra ( egoity ) and so forth 2 . During 
deep sleep and swoon the creative potential of nescience remains 
in the self to precipitate later , in the waking and dream states , 
its natural products , viz . , the upādhis like intellect , egoity , 
mind , & c . Thus the empirical procedure of coupling the true 
Self and the false upādhis is both natural and conditional !. 

In the definition of adhyāsa as smitirupaḥ paratrapūrva 
dostāvabhūsa 4 . what is emphasized is the object of super 
imposition . It has , as it were, the form of memory s . It is , 
of course , not the object of an actual recollection ; for , it is 
in front of the victim of illusion and in contact with his organ 
of perception. The superimposed object may 

have 
empirical status like the world or only an illusory status like 
the rope - soake . In any case , that which is perceived may 
not be said to be remembered . The necessary condition of the 
illusory perception is that a like object should have been 
experienced before , pūrvad ? sta ; it is by no means necessary 
that it should have been real also 6. One who has never seen 
A snake will not see an illusory spake either . The cognition 


an 


1. nājñanavisayo nātmā. Ibid . P. 106 , 
2. Cf. sòpi tujīvasya jñānaisvaryatirobhavo dehayogād dehendri . 

yamanobuddhivişayavedanādiyogad bhavati , BSS . on III , 

2,6. 
3. PP . 96-131 - Pañcapadika in CSS . No. I. 
4 . BSS . PP . 10 , 13 . 
5 . smaryamãộarūpamiva rūpamasya , napunaḥ smaryata eva . 

PP . , p . 158 . 
6 . tasya ca dřşţamâtratvamupayujyate na vastusattā . Bhi, BSS . 

P. 11 . 
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of the illusory snake also is of the nature of memory , meaning 
thereby that all cases of cognition , where the sense - object 
contact is absent , resemble memory . 


1 


Before we ask what the exact status of the superimposed 
object is in Advaita , certain relevant questions have to be 
faced . Firstly , who is the agent of superimposition ? It is 
obvious that only the locus of nescience , the ignorant jiva , 
can be the agent of erroneous superimposition . But even in the 
stage of ignorance , as has buen pointed out above , the jīva is 
in reality Brahman . Nevertheless , no jiva , as such , is aware 
of his identity with Brahman ; else , where is the necessity to 
teach him that supreme Advaitic truth ? In other words , 
undeniably , the object of avidyā is Brahman . Are we , then 
to conclude that Brahman is the agent of superimposition on 
itself of the objective manifold ? Śarikara unequivocally 
declares that Brahman is not the agent of superimposition , or 
in other words, the victim of avidyā . Brahman does not 
err , bharatrevam nāridyā karty bhrāntum - ca brahma ? . But , all 
the same , he denies that there is any intelligence , celana , other 
than Brahman who is such an agent and who errs . 

Ananda 
giri explains that due to the beginninglessness of the cosmic 
phenomena , i.e. , the process of superimposition , Descience 
does not depend on an agent , kartā , for its operation . But 
itbis is not a satisfactory conclusion , and it is reminiscent of 
the Buddhist teaching that there is no one who suffers , but 
only suffering 4. But Sankara himself, elsewhere , suggests 
& more tenable solution . Cominenting on the Brahma Sutra IV , 
1 , 3 , 5 ho affirms that the identity consciousness abolishes all 
duality . But an objetor asks : Who is wanting in this identity . 
consciousness ? In other words , who is ignorant? Who is respon 
sible for the erroneous appearance of quality ? Sankara s answer 
18 : yastvamprcchasi tasya ta iti vadāmaḥ . You who raise the 
query are the victim of nescience . This means that the agent of 


1 . na hyasamprayuktă vabhâsinaḥ pūrvapravſttatadvişayaprama 
nadvārasamut thatvamantarena 

samudbhavah sambhavati . 
PP . p . 163 . 
2 . BUB . P. 144 . 
. Ibid . P. 144 . 
4. vide , PP. 81-90 supra . 

âtmetitūpagacchanti grahayantica .. 
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superimposition is the jiva who has , as yet , not sbaken off the 
illusion that he is finite, though , as a matter of metaphysical 
reality , he is never other than Brahman . 1 


or 


The next question is how there can be any superimposition 
on Brahman Atman who is impartite consciousness 
Without being cognized as object , nothing can become the 
substratum of superimposition , as is evident in the case of 
lugory perceptions like the rope - snake. And obviously , pure 
consciousness or Brahman 

can never become an object of 
perception as , in all acts of perception , it remains the 
subject . As the Bhāmati elucidates , one object can appear 
as another only when some of its general features are cognized 
leaving out the specific features due to some defects or other 3 
To be the substratum of superimposition, therefore , an entity 
has to have parts or be composite , as , e.g. , the rope is . 
Brahman is not only not a composite object, but also is a 
self -revealing entity , so that no mistakes can possibly be mado 
with regard to it . Thus both under conditions of completo 
cognition and complete non - cognition of the substrate , super 
imposition must be ruled out . 4 


. 


Sankara s answer is that pure consciousness is not entirely 
unknown ; it is the object of the presentation of the I , 
asmatpratyayavisaya . In reality, no doubt , pure consciousness 
is without limits , differences and agency , and , also , it is un 
related to the fruits of all actions and is the object of no 
cognition ; still due to association with intellect, mind , body , it 
appears as limited as the agent of actions , & c . , i.e. , it appeare 
48 the jiva . The possibility of superimposition on pure cond 


1 . cf. SB on GPK . II 16 and Ananda Giri s gloss on it ; also 

US, I , 65 and Rāmatirtha s introduction to it . 
2. yuşmatpratyayâpetasya capratyagâtmano vişayatvam bravişim 

BSS . P. 17 . 


3. P. 290. CSS . No. I. 


4 . 


tasmãdatyantagrahetyantāgrahe canadhyasa iti siddhani 
Bhā , P. 291 , Ibid . 
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ciousness arises from the fact that in its delimited phase ag 
jīva , the distinction between it and its upādhis such as intellect 
and mind rem ins uncognised . This lack of discrimination 
leads to the superimposition of the upādhis on it and the 
jivahood results. The jiva , then , is la composite product of 
superimposition . His constituent factors are the subjective 
consciousness and the objective upādhis. The jiva is anidami. 
damitmā , and , as such , may be said to be the object of the 
presentation of the I . This may also be explained in another 
way . Pure consciousness is altogether passive ; being free from 
both the powers of action and experience , kriy isaleti and 
bhoga sakti. On the other hand , the upādhis, buddhi , & ci , 
possess both these powers , but are devoid of consciousness . 
When the two get interfused through superim position , the 
resulting jīva comes in possession of the powers of action and 
experience, and also becomes an object of the notion of egoity , 
ahamkāra . In this predicament , the jiva 18 also styled jantu 
and kşetrajña . 


Still , it may be objected , this is a case of cirvular argu . 
ment . For , without presupposing superimposition , conscious . 
ness cannot be an object of cognition as a component of the 
jiva , and without such objectification , there can be no super 
imposition . Vācaspati points out that , just as in the case of 
the seed and the sprout , no vicious circle is involved in the case 
in hand . The series of superimpositions and objectifications 
of consciousness is without beginning in time. So , any single 
instance of superimposition may be explained with reference to 
the consciousness objectified in the immediately preceding act of 
superimposition 2 . 


1. cf. ahamkārasyakartçıvamcityadhyasya , tathảcitaḥ 

sphurtim cāhamkştau granthim kuryānmāyātayordrdham || 

Citradipa. 
2. P. 299 CSS No. I. ! The PP . also gives a similar explanation . 

Egoily or ahamkūra is the direct object of the j - potion , 
but it is a composite entity made up of the cbjective and 
subjective elements - anidamidamrūpavastugurbha . PP . 302 
303. Ibid . In the same text another explanation of Brahman 
being the substratum of superimposition has been put forward 
on P. 67. " anando vişayanubhavo nityatvam itisanti dharmaḥ , 
apsthaktva pi caitanyät pythagivavabhāsanta iti nadoşah " - 
Though noa - different from consciousgess strictly , when 
viewed from the human end , the satta or being alone of 
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So far we have been dealing with the possibility of super 
imposition on pure consciousness as pratyagātmā, the inner Self 
of the jiva . In the cosmic context also , the superimposition of 
the objective manifold on pure consciousness may be similarly 
conceived . In the ekajīvavada , the world as a whole is held 
to be superimposed on Brahman by the only real jiva In the 
theory of the plurality of jīvas also , each jīva may be held to 
live in a world of his own , having no doubt, similarities and 
common points of reference with those of other jivas based on 
similarities of samskāras. Each jiva may then be considered 
to superimpose his world on Brahman . In this view , Isvara 
the world-cause must be deemed to be the jīva s way of inter 
preting pure Brahman . Like the world , Išvara also is 
superimposed on Brahman as the cause of the world 2 , Taking 
the two spheres of the microcosin and the macrocosm ono geto 
a comprehensive view of the extent of the jiva s bondage or 
alienation from the right vision of reality . Three basic forms 
of this bondage may be distinguished corresponding to the 
three basic tendencies of the human mind : ( i ) the bondage of 
the cognitive function ; ( ii ) the bondage of the conative 
function ; and ( iii ) the bondage of the emotive function . We 
shall consider them in this order , 


( i ) 


a 


Bondage of the jīva on the cognitive side may be conceived 
as primarily flowing from the superimposition on the Self of 
cognizership or pramātỉtvain . Cognizership is mark of 
bondage , for, thereby , the jiva comes to perceive an objective 
manifold in lieu of pure undifferenced consciousness . The 
process of superimpossing cognizership on the pure Self is 
described by Sarkara as follows : - " Without the conceit of I 
and mino in the adjuncts of the jīva consciousness , viz . , the 
body , sense -organs, & c . , cognizership cannot arise, and , then , of 

Brahman shines forth , and not also its bliss and eternity . 
Hence as in the case of the rope , partial perception of 
Brahman in effect makes it a fit adhişthāna or substrate of 
superimposition . Cf. The Doctrine of māyā , P. 132 , A. K. 

Chaudhury , Calcutta , 1950 . 
1. Vide PP . 354. ff. Supra . 
2. Ci avidyatmakanâmarūpabijavyākaraḥāpekzatvat sarvajñat 

vasya ... tadevamavidyātmakopādhiparicchedāpeksamevésvara . 
syesvaratvam . BSS . PP . 382-82 ; 
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course , the operation of the meang of cognition , pramina . 
pravrtti will also be out of question . The means of cognition 
like perception may operate only through sense -organs , which , 
in their turn , 

without an intelligent substratum , cannot 
function . Similarly , the body , too , without selfhood being 
superimposed on it , is inert . And , in the absence of this whole 
series of superimpositions , the unattached Self or pur cons 
ciousness cannot function as cognizer . Just as animals act 
without discrimination on their level, man , too , functions as 
cognizer , & c . , without discriminating the Self from the upādhis 
and vice versa " . 


an 


on 


of say , 


Cognizership of the pure Self, thus , being a product of 
superimposition , it follows that the result of such cognition 
must also be basically false or mithyā 2 In other words , 
the jiva in bondage as pramitä сommits a series of intellectual 
errors . His cognitions deviate more or less from the full truth . 
The Advaitio evaluation of both the object of superimposition 
and its cognition may be briefly explained since the possibility 
of the complete sublation of the world by the knowledge of the 
Self or Brahman depends upon its status as object 
superimposed Brahman 3 . The Advaitic theory of 
superimposition is as follows . The causes of the illusion 

silver in the naore are sense contact with the 
nacre , impressions of prior cognitions of silver in the 
mind , the defects of 

the sense - organs, & c . When the 
defective sense -organ comes in contact with the nacre, the 
inner organ is modalized merely in the form of 

· this . 
This mode of the antah karana coincides with the this aspect 
of the nacre and there results the coincidence of the intelligence 

1. BSS . PP . 20-23 ; 
2. Vide PP . 381 ff . supra , for the definition and discussion of 

mithyātvam in Advaita . 
3. Though in bis commentary on the Brahmasūtras, Sarkara refers 

only to three theories of superimposition or illusory knowledge , 
or bhrams , later writers on Advaita consider a few more so as 
to throw their own theory of indeterminability, anirvācani . 
yatā , into bolder relief. The theory of error current in the 
Vibis țâdvaitic school is based on the dictum sarvam sarvät 
makam : i.e .; all objects are in their nature entirely mixed up . 
Water is actually present in the mixage or silver in the pacre . 
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limited by the subjective mode and that limited by the objec 
: tive this . As a result the same intelligence is revealed in 
both the forms. Next , the nescience abiding in the intelligence 
limited by and revealed in the subjective and the objective 

How is this known ? From their interpretation of the Upani 
şadic theory of triplication of elements , according to which the 
three original elemenis , fire, water and earth were each halved 
and to each half of each of the elements was added a quarter each 
of the remaining elements thus ; } + £ X 2 = 1 : This theory 
would obliterate all distinctions between truth and error . But , 
for Rāmānuja , the test of truth is pragmatic , vyavahārūnugunya , 
The nacre -silver , e.g. , is called illasory , not bcause of the ab 
sense of silver in the nacre , but only because it is not found in 
a sufficient measure to prove useful in practice . ( RB . P. 
66-67 ). This theory cannot be taken seriously since as the 
Parimala says , the absence of silver in the nacre may be 
demonstrated by putting it in fire . 
In the Prābhākara school of the Pūrvamimamsa, the theory of 
error is called the asatkhyāti. The essence of this theory is 
that error does not represent an act of integral cognition but 
consists in the lack of discrimination between two distinct 
valid cognitions, one of which is a perception and the other is a 
memoryimage . In the rope -snake illusion , the cognition of 

the this is a direct perception while that of the sankc is a 
memory - image , awakened by the similarity of the rope to the 
snake. Due to defects of the eye , &c . , the reference of tho 
second cognition to past experience is left out of account. Thus , 
arising consecutively , the perception of the this aspect of 
the rope without its ropeness , and the memory of the snake 
without reference to its past context , are mixed together due to 
lack of discrimination between the two . Error , then , is due to 
the failure to observe that the objects of the two cognition , 
are not in actual relation . ( Vide the Istasiddhi P. 43 ) . Here 
again as in the satkhyāti theory of Råmānujites, the test of 
error so - called is purely pragmatic . The cognition which does 
pot lead to fruitful action is erroneous , while all cogni . 
tions , as such ; are valid . ( Vide latrdn : to the Işțasiddhi P. XVI ) 
But this theory suffers from its complete divorce from the 
facts of experience . The victim of illusion who flees from 
tbc rope -soake is not aware of two cognitions . Activity cao 
proceed only from the cognition of a single whole . Again , 
since koowledge or samvit is self - revealing according to the 
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this - form is agitated by dosa or defect .. Thus there results 
A double transformation of nescience which assumes the form 
of silver and that of the mode congnitive of silver , aivdyā 

In the first transformation as silver , the auxi. 
liary cause is the awakened impressions of silver , and in the 
second , it is the awakened impression on the cognition of silver . 


kārā vịttiḥ 


Prābbākaras, the two alleged cognitions should reveal their 
character fully making non - discrimination between them 
impossible . The Prābhakara assumption that all cognitions 
must necessarily issue forth in action is also clearly too 
narrow . 
The theory of anyathakhvāti is professed both by the NaiyAyikas 
and the Bhâțțas among others . It stands for the notion that 
Jñāna sometimes reveals an object as different from what it 
actually is . Due to some defect of the sense - organs , & c . , a 
piece of nacre , say , is perceived only as something very lus 
trous . Its sheen similar to that of silver revives the memory 
image of silver . Next silverness appears as an attribute of the 
object in front, and the cognition this is silver results . The 
explanation proffered is that while the thisness of the nacre 
is directly perceived through normal contact of the eye and 
object, silver itself is extraordinarily contacted by means of the 
congnitive relation , jñānalaksanapratyāsatti . The relation 
between silver and this is of course unreal, but appears in 
cognition being attached to the two reals , this and silver . 
Thus the remote silyer in the market , & c ., appears in the 
congnition of this . 
The plaio defect of this theory is , again , that it does not square 
with experience. The illusory silver is not felt as remote but as 
presented to the eye of the experient . Hence by the facts of the 
case , one is driven to conclude that the silver is present in the 
locus where it appears. What is denie din the later correction is , 
not the relation between the silver and the nacre , but silver it . 
self. Were only the relation denied , the relata should have been 
separately available here as real . The perception of silver in the 
illusory experience can arise only from actual contact of the eye 
with a presented piece of silver . 
According to the atmakhyāti of the Buddhists, the object 
superimposed is really mental, and its perception as extra 
mental and external constitutes the error . The stimulus to 
erroneous experience comes wholly from within, and not in 
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Both these transformations are alike illumined by the witness 
consciousness and tbis explains the experience of the illusory 
silver . Strictly , there are two cognitions involved here , repre . 
sented respectively hy the mode of the inner organ and that 
of nescienco . Still , their object being illusorily one , viz . , the 
composite product of the true this and the false silver 
the resulting cognition also may be considered one only 


1 


. 


In a previous section 2 , we showed that the object of 
superimposition is neither real nor unreal ( sat nor asat ) defin 
ing sat as what is never cancelled and asat as what does not 
appear as real in any substrate whatever . This unique status 
of the superimposed object is technically styled anirvacaniya 3 
the indeterminable . The anirvacanīya is not only distinct from 
the real and from the unreal , but also from the real and the 
unreal 4 This description would apply alike to the illusory 
object and to its analogue, the objective manifold , which is 
superimposed on pure consciousness as silver is on necre 


5 


. 


the least from without . ( vide Introduction to the lýtasiddhi 
P. XXI ) . The difference between normal and abnormal 
perception is that among various kinds of predispositions or 
vāsanas the weaker vāsanas lead to illusory experience. But the 
actual experience proves that the object experienced is external . 
The cancelling cognition also only distinguishes the nacre from 
the silver and does not show the latter s internality, too . ( vide 
Bbāmati P. 230 CSS. No. I ) . 
Asatkhyāti is maintained by the Madhyamikas for whom the 
illusory object is altogether non - existent - a fact which 
in their view is proven by the later cancellation . Thc 
appearance of the illusory object is credited to the power 
of erroneous cognition itself , acting in league with the 
impressions or vāsanas. The object manifested in illusion is 
non - existent. Error points to absolute nothing and not to the 
subject , predicate, or their relation . As for its refutation, the 
the words of Sankara may be recalled : būnyavādipakşastu 
sarvapramāņa vipratišiddba iti taonirākaranāyanādaraḥ kriyate . 

BSS . PP . 478-479. 
1. VPS. Sect. LVIII ; 
2. Vide P. 380 Supra ; 
3. Cf. Bhāmati BSS . P. 13 ; 
4. Sattvånadbikarşatve sati asattvånadhikaranatve sati sadasatt 

vānadhikarapattvam anirvacyatvam . Citsukhus tho 

Nyāyamakaranda , P. 115 . 
3. Apropos the mutual transference of subject and object and 

their qualities, the Ratnaprabha ( SB . PP . 24-25 ) points out 
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An important consequence of the bondage of the cogni 
tive side of the jīva is that he experiences Brahman , not 
pure knowledge or conscionsuess , cinmātra , but as having an 
objective reference . On the one hand , the pure intuition of the 
Fage vouches for the reality of the objectless consciousness ; 

the other , empirical reason never knows without there 
being an object which is known . We have already noticed 
how S ankara s repudiation of Buddhist idealism 2 

proves 
that epistemological realism has a provisional status in Ad 
vaita . Knowledge born of sense - contacts is of course bound 
up with the empirical reality of objects. All forms of empiric 
cognition consist of subject -object relations . But reflec 
tion on such cognitions reveals their unreal nature . Reality , 
we saw , is inconsistent with fluctuations, corrections , deve 
lopments . But sense - knowledge of the objective maifold 
consists just of these , and nothing else . From this general 
condemnation , even the so -called valid cognitions are not 
exempt . It is a common experience that often one percep 
tion is cancelled by another , or has to be set aside by an 
inference 3 . The lack of total certitude in inference is 
wellknown . The fact is that even in empirical knowledge the 
percept is illusory ; only its illusory character is not grasped 
as long as the locus of the percept , viz . , Barhman , is not 
perceived- But to understand the unsatisfactory character of 
the categories cognized empirically , one need not wait for the 

that the adhyāsas involved are both dharmādhyāsa and dhar 
myadhyāsa . When qualities alone such as stoutness & leannes 
are superimposed we have the former ; c.g. I am fat , I 
am lean & c . When the whole entity or substance is super 
imposed , we have the latter; e.g. I think , I feel, &c . , where 
antahkarana is superimposed on pure consciousness . In the 
awareness of I wbat is superimposed is the relation of 
consciousness to the antahkarana. This is an instance of 

samsargadhyāsa . 
1. Cf. BU . IV , 5 , 15 ; IV , 3 , 23-31 . 
2. Vide P. 374 Supra . 
3. Cf. aparikşitapratyakşamhi paríkşitānumănapekṣayā durbalam , 

nilam nabha iti pratyakşamiva nabhopīrüpatvā numãoāpekşay & 
AS . PP . 369-70 ; also; pratyakşāderbi parikşaya vyāvahārika 
prāmænyamätram siddhyati , tacca nãdvaitagamena badhyato, 
bādhyate tu tāttvikam prāmānyam . Ibid . PP . 373-74 . 
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realization of Brahman ; reasoning may very well expose it . 
As an example , consider the nature of parts and whole , 
avayavas and avayarins ; assuming that the atons 
parts of any given objective whole , it may be asked whether 
the whole is or is not different from its parts . If different , 
the two must occupy different positions in space , even as a 
pot and a cloth do . But , clearly , such is not the case with 
any given whole and its parts . If the two are not differ 
ent at all , there is no reason to draw a distinction between 
the two . Again , it may be asked whether the whole remains 
in each of the parts or in all of them taken together . In the 
first alternative there will be 

wholes as 

there 
are parts , wbile in the second , the whole will require fresh 
parts whereby it may be present in all its original parts 
at once . There is the further difficulty that in the second 
case , the perception of the whole is impossible without all 
parts coming in contact with the eye impossibility 
Reasoning thus exposes the pretensions of the empirical 
perception of parts and whole , substance and attributes , 
universal and particulars , & c ! 


as 


many 


an 


a 


The objective reference of knowledge is result of tho 
cognitive bondage , according to Advaita . But the object 
free nature of knowledge appears under the name nirvikalpa 
or indeterminate cognition in several Indian systems of thought , 
such as the Nyiya , the Bauddha , the sāṁkhya , the Pūrvami 
māmsā , and the Advaita . That even determinate forms of 

gnition , e.g. , that of a pot , are preceded by indeterminato 
stages is a psychologically verifiable fact 2 . That they are 
logically implicit in the determinate forms of cognition is the 
view of the Naiyāyikas 3. Theists like Rāmānuja , on the other 
other band , identify knowledge with judgements . For S ankara 
indeterminateness is the mark of pure samvit . Empirical judge 
ments like this is a pot have no metaphysical status . For , 
judgement is a relational consciousness . This relation is two 
fold : ( i ) The relation between subject and object , ( ii) that 
between subject and predicate . The Advaitic visw is that 

1. Vide infra . 
2. Cf. SV. 112 ; SD . P. 41 ; 
3. Muktavali Karikā 58 , 
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these relations cannot be established rationally . How 
there be a relation between terms so diametrically opposed as 
subjout and object ? The relation between them has a meaning 
only to the subject . Actually , subject and object are distinc 
tions made in a given wbole of knowledge , nothing outside 
which can reasonably bo posited . The appearance in pure 
knowledge of terms like subject and object is of the 
implications of the māyī doctrine . Finally , it can only be 
accounted for as the result of superimposition. The point 
is illustrated by the illusory. cognition of which first there 
appears an illusory object, and then it is negated . Advaita 
suggests that the instability of the object marks all cogni. 
tions , however much it may appear to persist . Except for 
the time factor involved , all cognitions which point 

to 
objects related to them are alike sublatable by the final cogni 
tion of the substrate of all objects , viz . , Brahman , And , with 
the abolition of the object , of course , its correlate, subject , 
also vanishes , and pure knowledge or consciousness alone 
endures for ever . 


Again , the subject- predicate relation apparent in judge 
ments is only emprioally valid , 80 that the tendency to 
formula te knowledge on this pattern is a sign of cognitivo 
degeneracy . Ramānuja , e.g. , considers the predicate in a judgo 
ment as the concreto expression of the subject , and honce , 
the judgoment itself as perfectly valid . Indeed , he knows no 
other valid formulation of knowledge 2 . The Advaitin differs 
profoundly on this point . His view is that no pattern of 
thought involving relations can be satisfactory . No rela . 
tions between the subject and the predicate oan be established . 
The basic fallacy involved is that & relational consciousness 
presupposes a differential conciousness ; for , relations exist only 
between different relata . The attempt to relate the different 
terms by means of a third , viz ., relation , obviously leads to an 

1. Vide . Ajõāna. P. 207, Malkani, & c . US . II , 6 , 4 . 
2. saviścşavastuvişayatvāt sarvapramāṇānām . RB . P. 20 . 
3. Cf. The conclusion to which I am brought is that a rela . 

tional way of thought - any one that moves by the machinery 
of terms and relations - must give afpearance and not truth . 

AR . P. 33 , London , 1908 . 
WUKTI- 51 . 
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infinite regress . Nor can the relation between the 

the subject 
and the object be one of idenity . For , identity abolishes dif 
ferences and excludes relations. Similarly , the concept of 
a unity in differences also is logically unsound . Besides , the 
concepts of subject and predicate are unintelligible without 
mutual reference and so are fallacious . 


it . 


Thus tho attempt to conceive knowledge as a relation either 
between subject and object or subject and predicate is logi 
cally unsatisfactory . And yet , empirically , we are driven to 

This is the sure proof of the cognitive bondage under 
which wo labour . Tho rebult is we are actually moving in a 
region of errors in our intellectual life , but these errore 
are not equally removed from truth and reality . Gradations 
of more or less of error are recognized and are of the greatest 
practical inportance . “ The cognition which apprehends a 
single , undivided , reality in all things is the best , the sättvic ; 
the one which knows things in their differences and divisions 
is rājasic : while the cognition which ignores all else to dote on 
one thing , unmindful of its reality and in narrow measure , 

is 
$ īmasic " 3 . These verses of the Gītā but broadly indicato 
the range of the human mind oaught in the trammels of bon 
dage , 80 narrow and even blind at one end , and so broad and 
free at the other . In between come the infinito varia tions of the 
intellectual perceptions of reality . Apprehensions condemned 
t ) treat appearances as realities are the fruits of the cognitive 
bondage . Its essence is the perception of objects where in rea 
lity they do not exist , viz ., Brabman - atasmimstadbuddhih . 

ii 
It was pointed out that tho basio act of adhyāsa results in a 
wrong cognition of the form , I am this . It leads at once to 

1. TP . P. 168 , yugapadgrahanāyogādadavasthāprasarigatah | 

paras parāśrayatvācca dharmabhede pi nākşadbīh 11 
2. Cf. All judgements are false in the sense that no predicates 

which we can attribute to the subject is adequate to it . Wo 
have either to say Reality is Reality or say that Reality 
is X , Y or Z. The former is useless for thought but the latter 
is what thought actually does . It equates the real with the 

non -real.......... This is adhyāsa . IP ii P. 503. 
3. BG XVIII, 20-22; 
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an erroneous affirmation of the will - this is mine , mamedam : 
Thus , wrong cognitions lead to wrong conations , and , as 
matter of empiric fact , desires or willings constitute the most 
marked feature of man s life in bondage . “ A person is made 
of desires only . As is his desire such is his resolve , such 
the action he performs. What action he performs that he 
secures for himself . Where one s mind is attached , the inner 
Self goes there to with action , being attached to it alone " , 
Wrong cogoitions offer wrong objects of desire , and wrong 
desires lead to wrong actions , which in their turn , yield a crop 
of fruits , pleasant and unpleasant . Experience of these accen 
tuates attachments and aversions , and , once more , the wheel 
of wrong ideas , actions, and fruits is set in motion . The 
unremitting revolutions of this wheel is samsāra or life in bon 
dage . The decisive force of desires in the fashioning of bondage 
may be illustrated in another way . The world of appearances , 
according to the Brahadāraṇyaka is made up of three elements 
viz . , name , form , and action Both in its manifest and un 
manifest phases the empirical world may be analysed into 
accessories , actions , and their fruits kriyākārakaphalātmā. 
Pure consciousness , as such , does not enter into the texture of 
the simsāric stage at all . The name or nāmā , the universal 
of all names , is the source of all names . All forms are simi 
jarly derived from the Eye , the universal of form , rūpasāmānya. 
And , all actions proceed from the universal of action , associa 
ted with the body . These three components of the world are 
interdependent, and bring about the manifestation 
another 4 , as well as their subsidence. They constitute the 
triune world which thus resembles a rope of three strands . The 
prime importance of kāma or desire lies in the fact that it main 
tains this three- fold world in endless existence , endowing it with 
a sort of permanence of the stream pravāhanityatā , s . All 
incentive to actions , obviously , proceeds from desire , and the 
world as we know it will collapse without actions . Life in the 


3 


. 


of one 


. 


1. Vide P. 388 Supra; 
2. BU . IV , 4, 5 & 6 . 

tryam vå idam påma rūpam karma . I , 6 , 1 ; 
4. BUB P. 236 ; 
5. Cf. yavaddbetuphalaveśastăvaddhetupbalodayaḥ | 

ksine hetuphalāvege năstinctuphalodbhavahy 
GPK. IV , 55 and S ankara s comm . on this as well as the 
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world is a tissue of actions dictated and guided by desires . 
The Brhadāranyaka classifies them as the desire for sons, the 
desire for wealth , and the desire for worlds . Behind all these 
desires is the basic will to live , the chief drive to action . Sons , 
wealth , worlds are sought after as affirmative expressions 
of the will to live . The desire for wife , writes Sankara , 
imay be traced to the need for qualifying oneself to 
perform vedic rites ; that for sons to the need for success in 
tbis world 2. Desire for wealth is also directed to the right 
performance of vedic rites . The point is that howsoever 
interpreted , this world and the worlds to come are the goals 
of all desire -prompted actions . The root of all righteous 
actions is thus desire or kama . That of unrighteous actions , 
also , of course is kāma. Arjuna , e.g., raises the question how , 
despite strong reluctance , man is driven to sin , and the 
answer given is that behind all sinful actions , as their main 
driving force , is kāma 4. It is the enemy of man , and from it 
spring all evils , sarvānarthaprāpti. Opposed and baffled by 
obstacles , the same kama takes the form of anger, krodha . 
The source of kāma in terms of the samkhyan psychology is 
rajas but also in its turn , kāma oan accentuate the activity of 
rajas . The difference between the desire prompting righteous 
actions , and that leading to sinful ones is more a matter of 
direction than of essence . The same energy of action , directed 
to ends leading to the final goal of life, manifests itself am 
righteous desire , while , directed to ends incompatible with it is 
sinful desire . The well -known distinction between the divine 
and the demoniac natures elaborated in the fitâ illustrates this 
point 6. But both forms of kāma are expressions of adhyāsa in 
its conative aspect and are , so far , marks of bondage . Faling 
into its meshes , the victim of kama , like a silk -worm in its 
cocoon , hurries along the paths of activity . He becomes an 
extrovert never suspecting in himself the presence of Ātman , 
at once self - sufficient and absolute . He is , indeed , like the man 
who , all ignorantly , treads the ground under which lies buried 

1 . BU . III , 5 , 1 . 
2. BU . 1 , 5 , 16 . 
3 . BG . III , 36 . 
4. Ibid . III , 37 . 
5. Vide Sankara s comment on BG . III , 37 . 
6. Vide BG . XVI. 
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a rich treasure 1 Ho deludes himself into thinking that the 
ends which actions can secure alone are real , and worth striving 
for . In fact , of the four ends of human life , a creature of 
desires is alive only to the first three , viz . , the moral good , 
dharma , the economic good , artha , and psychological good , kama . 
These three are realized only through some programme of 
action or other . Thus the vedio programme of action , embodied 
in the cult of the sacrifice , came to wield great influence on the 
niinds of a majority . This universal dominion of kima over 
the life of activities has been well expressed thus : Whatever 
is done by the jīva is an expression of desire 2 

Desire and its many transformations like anger fall within 
the sphere of the objects , of course ; they are of the very stuff 
of the mind or manas In fact, on this principle depend all 
hopes of final emancipation . Had they belonged to the Self or 
Atman , forming part and parcel of it , liberation from their 
clutches would have been out of question , on the principle 4 
quoted above , viz . , praksteranyathābhāvo nakathañcid bhavisyati . 
Desire leads to bondage through the sense of agency or which 
it fosters and strengthens in the individual . Kartriva 
together with pramātrtva and bhoktstva forms the core of the 
individual s bondage ; for it is a product of superimpesition of 
prakrti on the Self or puruşa . Antaḥkarana a product of prksti 
or mīyā has the natural characteristic of activity . Its specific 
nature is determined by one or the other of the three gunas 
which happens to dominate the inner organ . 

Through 
1 . CU . VIII , 3, 2 :--yathāpi hiranya nidhim nihitamakşetrajña 

uparyupari samcaranto na vindeyuh . 
2 . Cf. yadyaddhikurute jaotustattad kāmasya cestitam . 
3 . 

Desire , imagination , doubt, faith , lack of faith , steadfast 
ness, lack of steadfastness ,shame, meditation, fear - all this is 

truly mind . BU . I , 5,3 ; & Cf. IV . 4,7 & Bv . Ili , vy. 380-388 . 
4 . 

GPK . III , 21. 
5 . 

Vide P. 341 Supra where Rändnuja s view of the jiva s 
inherently active nature is contrasted with the advaitic view 

that jiva s activity is imputed only . 
6 . BG . XVIII, 26-28 distinguish the sættvic, rajasic, and 1āmasic 

types of agency, though all alike are falsely ascribed to the 
Self. The first is free from attachment , egoism , and 
emotional imbalance , both in success and failure . 

The 
sättvic agent is both steady and energetic. The rājasic agent 
is violent, clings to fruits of action ,is greedy, & unbalanced , 
the tamasic agent is obstinate, indolent, low , and stolid ; he 
is peasioistic 

and crooked . 
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reciprocal superimposition, tbe active nature of the inner organ 
illusorily appears 

attribute of pure consciousness, 
even as the intelligence of the latter appears as 

an attribute 
of the inner organ 

This has found explicit expression 
in the Gītā : In all manner of ways , actions are 

executed 
by the constituent qualities of Praksti ; but , blnded by the 
ego -gense , ahamkāra , the individual imagines that he is the 
agent of actions . Two aspects of the bondage implied by 
agency may be distinguished - the physical necessity imposed on 
the embodied individual to work to sustain life in the body 
and the moral forces which drive him to act righteously or 
otherwise . Both these aspeots are covered by the term kima . 
buy in the cultural life of the individual , his activities of a moral 
complexion are obviously important . · Hence the stress on the 
nood to act in conformity with the injuctions of the sāstras, or 
the tested knowledge of mankind . The consequences of 
actions, righteous and unrighteous, persist in the life of the 
individual through out his career in samsīra . He carries the 
resultant forces of his actions from life to life , ** His know 
ledge , and his works, and his former intelligence ( i.e. instinct ) 
lay hold of him " . Knowledge refers to all forms of cogni. 
tions , right and wrong , i.e. , the intellectual equipment of the 
individual , the fruit of his cognitive bondage , as explained 
above . Works , too , denote the forces resulting from all forms 
of individual actions and stored up in the mind samskāras. 
Parvaprajñā or former intelligence refers to the dispositions of 
the mind as determined by prior experiences . In the pur 
poseful life of the individual , thon , both knowledge and works 
equally matter . In order to attenuate the forces binding the 

1. Cf. Rama irtha s Com . on US . I , 81 . 
2. abamkara = the sense of liness in the body and the sense 

organs. Vide S ankara s comm . on Gitā III , 27. Vide Gita 

III , 27; XIII , 29 ; XVIII , 19 , & c . 
3. Embodiedness is the state of identification with the body duc 

to lack of discrimination . Cf. tathāvivekāvivekamātreņaivat 
mano sariratvam sasariratvamca . BSS . P. 235-36 ; ta.ra 
karmaprayuktasya grahātigrahasamjñakasyendriyśaviayatma 

kasya bandhanasya. B SS . P. 860. 
4. BU , IV , 4 , 5 ; 
S. BU . IV , 4, 2 ; 
6. S B on BU . IV , 4 , 2 ; 


THE WORLD IN ADVAITA 


407 


jivā to the whool of samsāra , he should treasure up only right 
cognitions and right actions . In the light of these remarks , 
it is clear that the dictum karmanā badhyate jantun2 holds 
true only of certain types - rājasic and tāmasic - of karmas. 


( iii ) 


The bondage of the emotive side of the antahkarana is inti 
matoly bound up with the former two in so far as knowing 
willing and feeling are inseparable activities of the mind . 

. 
They mutually affect and determine one another . Thus , at 
bottom , the conceit of agency , kartſtvam and that of enjoyer 
ship , bhoktrtvam , stem from the fact of superimposition 3 
Pain and pleasure are the invariable concomitants of the fruits 
of actions and make up the core of bhoktſtvam . Hence it is 
clear that avoidance of pain and the attainment of pleasure , for 
which all actions are undertaken, are bound up with adhyāsa . 
In the section on values 4 we remarked that happiness or bus . 
tained pleasure is regarded in Advaita as the final goal of 
life . All activities are aimed at it , or at means to secure it , 
But more pains result than pleasure , bocause almost always 
confusion of means and ends prevails . For instance , S anikara 
remarks : “ When sons , wife, & c . , are either ill or well , one 
thinks that one is ill or well " , and adds that it is due to 
superimposing one s self -hood on them . In other words , one 
identifies oneself with what is held to promote one s pleasure 
or shrinks from what is held to cause pain due to the radical 
error of adhyāsa . 

This theme has been eloquently expounded by Yājiavalkya 
in his discourse addressed to Maitreyi 6. Husband , wife, sons , 
social institutions , worldly status, duties , living beings - in fact 
overything that can be thought of- become dear , not for their 

1 . yasmādvidyakarmaşi pūrvaprajñāca dehāntarapratipattyupa 

bhogasādhanam tasmädavidyākarmadi gubhameva samacaret 

S B . on BU . IV , 4 , 2 ; 
2. Quoted by Sankara in BUB . P. 433 . 
3. atascavidyakſto yam tapyatápakabhāvo naparamarthika itya 

bhyupagantavyam . BSS . P. 428; 
4. Vide P. 260 ff Supra ; 
.5 BSS P. 24 ; 

6. BU . II , 4 , 5 & IV , 5 6 ; 
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own sakes , but for the sake of the Self, dearest of all , being 
conscious and perfect bliss itself . Attractions and aversions, 
pleasures and pains , hopes and fears - indeed all dualities of 
feeling - result from confusion of ends and means generally , and 
wrong ends and wrong means especially . All love , e.g. , is an 
expression either of happiness or the lively expectation of 
it , just as all fear is an expression of either felt pain or lively 
apperhension of it . Since , as shown above ? , the source of all 
joy is Self or pure consciousness , without the reciprocal super 
imposition of it and other objects like the relations , friend , 
country , world , & c . , no enthusiasm , not to speak of love , 
for them is conceivablo . Fear , on the otherhand , springs from 
the feeling that certain objects would come between one - self 
and one s cherished goal , either mediate or immediate happiness . 
In other words , fear springs from the double error of thinking 
that happiness is bound up with the attainment of objects 
identified with the Self, and that impediments come 
hetween one s Self and such attainments 3. This process of 
loving and fearing wrong objects may be justly described as the 
bondage of the emotional șide of man or , briefly , the bondage 
of the heart . In this case also , distinctions may be usefully 
made in the degree and intensity of the bondage involved . Not 
all pleasures , e.g , are equally removed from the fountain - head 
of them all . The more difficult types of pleasures , demanding 
strenuous training of the heart , and carrying within them an 
assurance that no deleterious reactions will 

supervene 
sättvic ; they promote the growth at the higher aspirations of 
the jiva . But the keener and more violent excitements of tho 
vital self due to the sense - object contacts , seductive to begin 
with , but fatal in the end , are rājasic. The lowest of all aro 
the pleasures which stupefy the finer susceptibilities of the 
Belf and are born of sleep , indolence , and infringements of 
dharma 4 . 


can 


are, 


1. Cf. BU , I , 4 , 8 - tadetad preyah putrāt preyovittāt preyo n 

yasmāt sarvasmāt . 
2. Vide PP. 234 ff. Supra . 
3. Vide ; yada hyevaişa etasminnudaramantaram kurute , athata . 

sya bhayam bhavati. TU . II , 7 & Sankaja s comm . on this , 
4. BG . XVII , 36-39 , 
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The noblest ardours and attachments of the heart , to the 
extent that they fall short of the supreme Self of man and the 
world , are marks of bondage according to the Advaita system , 
though they may be conceivably described as noble infirmities 
of human nature . The Advaita doctrine that the supreme goal 
of life is the realization of Brahman underlines the truth that 
even golden chains bind ; that nothing short of the highest can 
be accepted with contentment . The relevant point is that the 
bondage of the heart points to adhyāsa no less than man s 
cognitive errors . 


Perception of an objective manifold in the place of 
Brahman is the cognitive error , the essence of the bondage of 
the thinking and knowing part of man . Desiring ends other 
than Brahman is the core of the bondage of his conative side . 
The bondage of his emotional nature consists in attaching 
himself to objects other than Brahman , and fearing that 
anything can impede his free possesion of it . The good and 
the pleasant are different. Both are at hand , and almost seek 
man out . Man s emotional bondage is most marked in his 
choice of the pleasant and rejection of the good 2. No doubt 
in all cases of bondage there are gradations , but all are te be 
judged by considerations of the basic questions : how for do 
one s cognitions approximate to the in tuition of integral 
Brahman ? how for do one s acts carry one closer to such 
intution ? how do one s loves and hates promote the same 
goal ? 


3-5 


While the Advaitio view of the jiva s bondage is as set forth 
above , some clarification is called for certain statements in the 
upanişads and the Gitā which suggest a differnt approach . The 
Brhadāraṇyaka III , 7 , 22 , Kausītakī III , 8 , and the Katha IV , 
1. abrahmapratyayah sarvo’vidyā mātro rajjvämiva sarpapratya 

yah SB . on MuU . II , 2 , 11 . 
2. KU . II , 2 . 
3. yovijñānetişthan ... vijnanamantaro yamayati , &c . 
4. eşahyevainam sādhukarma kārayati tamyamebhyo lokebhya 
unninisata eşa 

evainamasādhukarma? karayatitam 
yamadhoninisate . 
5. parañcikhāni vyatſpatsvayambhūstasmātparās paśyatinānta . 

rātman 
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and the Gītā ! XVIII , 611 seem to picture jira as a more 
or less helpless victim of Isvara s arbitrary whims . He , i.o. , 
Išvara , dwells in the understanding or Self and controls the 
jiva so that the latter is helpless if his cognitions all go wrong . 
“ This one , i.e., Išvåra indeed causes him whom he wishes to lead 
up from these worlds to perform good actions . This one also , 
indeed , causes him whom he wishes to lead downward to 
perform bad action " . “ God or the Self - existent pierced the 
openings ( of the senses ) outward ; therefore one looks outward , 
not within himself » . These passages , primafacie , 

make 
bondage a sort of burden imposed on jiva by Isvara - a view 
apparently reiterated in the Brahmasītras thus : parāttutacc 
hruteh . But , commenting on this , Sarkara writes : In tbe 
state of nescience , to the jīvā who identifies himself with the 
finite organism , samsāra consisting of agency of acts and 
experience of their fruits comes from God 3 , Isvara is the 
hetu karttā or the sanctioning power behind all the actions of 
the jivo . But even the Isvara is not arbitrary . Were he so , all 
sense of jīva s ethical responsibilities will be altogether futile 4 
Išvara in Advaita is conceived as kệtaprayalnāpekşah . With 
due regard for the moral record of the jīva concerned , i.e , in 
accordance with his dharma and adharma , Išvara sanctions the 
jiva s activities , good or evil . Or , as has already been mentioned , 
Išvara is but the general though indispensable condition of all 
the activities of the jīvas 6 , 80 that , in the final analysis , on 
the jīva rests the chief responsibility for his bondage and 
liberation . God s over all responsiblity only signifies that jīva 
lives and acts not in hostile environments, but that the 
slightest impulse to dharma and satya on his part will be 
infallibly responded to and strengthened . God assists the jiva 


1 . īśvarah sarvabhūtănām hrddeśe rjuna tişthati | 

bhrāmayan sarvabhūlāni yan.rārudhāni mayaya il 
2. BS. II , 3 , 41 . 
3. avidyāvasthāyām kāryakaranasamghätāvivekadarg ino jivasya 

... išvarattadanujñayā kartſtvabhoktſtvalakṣaṇasyasam särasya 

siddhih . BSS . P. 552 . 
4 . Contrast Spinoza s view that the individual sense of freedom 

is entirely illusory. · Men think themselves free because 
they are conscious of their volitions and desires , but are 
ignorant of the causes by which they are led to wish and 

desire " . Qd . P. 178. The story of Philosophy. W. Durant . 
5. BS . II . 3 , 42 . 
6. Vide P. 250 , Supra . 
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who acts on his own , kurvantam hitam Isvara karayati 1. As 
an empirical fact , however , avidyavasthiyām , jīva is bound to 
feel that his bondage and liberation , as all other effects , proceed 
from the world cause , viz . , lśvara or sagunabrahman . But 
metaphysically , there being no real causation at all , both 
bondage and liberation are solely bound up with adhyūsa , whose 
agent, we saw is jīva alone . 


as 


3 


. 


We have tried to show that according to Advaita , man s 
bondage is rooted in adhyāsa which has botha microcosmic and 
macrocosmic reference . There is the superimposition of the 
cosmos on Brahman , and that of the living organism on the 
Ātman . But Ātman and Brahman are synonymous in 
Advaita , both these orders of superimpositions have the same 
substratum , viz . , pure consciousness . This superimposition 
is the same as avidyā 2. It must be noted that the notion of 
avidyā has been employed under different names by most schools 
of Indian thought to denote the cause of bondage . In the 
Pātañjalayoga , avidyā depotes not adhyāsa but a real treatment 
of things ephemeral , impure , & c . , as permanent , pure and so 
forth . In the Sām khya it denotes a lack of discrimination 
between the evolutes of Prakſti and Puruşa 4 . In the Nyaya 
school , the idea is denoted by the term mithyājñāna in relation 
to the prameyas or knowables s More particularly , it may be 
said to consist in mistaking the not - self for the Self , the 
mistaking of the body , sense organs , mind , feelings, ideations 
for the Atman 6 In early Buddhism , avidyā is the first link 
of the chain of dependent origination ; in other words , it is 
the root of empirical life . It veils the capacity for intuiting 
truth , negatively , and perverts its vision , positively , viparya . 
sahetu . There , it also denotes the general ignorance of the 
four noble truths 8 In the latter Vijñānavāda, the conception 

1 . BSS . P. 553 . 
2. tamevamlakşanamadhyājam panạitā avidyeti manyante . BSS . 

P. 19 . 
3 Vide P. 56 Supra & YS . II , 23 & 24 . 
4. Ibid . 
5 . PP . 22-23 , Supra . 
6 . 

NB. IV, 2, 1. kimpunastanmithyā jñānam ? anātmanyātma 

grahah ahamasmiti mohóhankāra iti, 
7 . PP. 94 ff . Supra . 
8. P. 98. Supra . 
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of avidyā shows , striking similarities with the Advaitic 
position It causes the world - show where , in fact , there 
is nothing but pure consciousness 2. Differences there are , 
of course , in details , as for instance , in the fact that the 
Advaita epistemology is realistic . This tends to make the 
Advaitin s avidyā more of an objective and cosmic force , with 
its poles in the jīva and iśvara . In Jainism , the equivalent 
of avidyā is mithyātva mithyādaršāna 3 

perverted 
attitude , and that is responsible for the worldly existence of the 
jīva . It causes perverted cognition and preverted conduct . 
Thus , Advaita is unique in holding that avidyā , identified with 
superimposition , is the root of the tree of samsāra ! It is not a 
mere perversion af reason or the cognitive part of man ; it 
affects his will and feelings no less . In fact avidyā denotes the 
perversions of life as whole . Hence it has been identified with 
the unregenerate mind of man . " Samsāra is just one s own 
thought , cittam . Mind is the cause of both the bondage and 
liberation of mankind . Bound to objects , it binds , free from 
objects, it libera tes " 4 . 


5 


The unique feature of the Advaitic concept of bondage is 
that it makes bondage purely empirical . It is not real ; were 
it so , it would have persisted for ever . Nor does it involve 
any modification or degeneration of reality ; for, as S ankara 
remarks , the taints or virtues of what is superimposed do not 
in the least affect the substratum of superimposition 6. There 
fore , pure consciousness on which the whole range of pheno 
mena , objective and subjective , is superimposed remains intact . 
With this Advaitic position may be contrasted the views of 
some other schools of Vedānta . The plurality and nitude of 


1. PP . 132-33 Supra . 
2 . Cf. cittamatram nadęśyo sti dvidhå cittam hi drsyate 

grähyagrahakabhävenaśāśvatocchedavarjitam || 

LA . III , 65 . 
3. PP . 170 ff. Supra . 
4. MaiU . VI 34 citta mevabisamsāram ; 

manaevamanuşyāņām kārana m bandhamoksayoh 

bandbāya vigayāsangi mokse nirvişayam smrtam || 
5. US . I , 45 ; 
6. tatraivam satiyatrayadadhyāsastadkſtena dosena gunenavā 

ņumātreņāpi sanasambadhyate. BSS . P. 19 ; 
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the jīvas appear in the Visiştādvaita , as brute facts which 
Philosophy cannot explain , but has merely to accept ! ; but 
reason cannot tolerate them either . Finitude , the sum and 
substance of bondage , is the intolerable burden that the 
Visiştādvaita imposes on the individual . It is real , being his 
very nature and therefore , irremovable . From it no mukti is 
possible . The empiric fact of plurality is commended as 
metaphysical truth as well , and the proof it proffers is a mere 
appeal to the same empirical fact . Mystics , it is stated 2 
report that only separate consciousness in swallowed up in the 
state of communion and not separate being . But , it may 
be asked , how , without separate consciousness , awareness of 
separate being is possible at all . • Tattvamasi , ayamātma 

. 
brahma , z & c . , are mystic affirmations , par excellence . In the 
course of interpretations , the original character of mystic 
experience is sicklied over with the pale cast of dualistic 
thought . All limitations imposed on the powers and poten 
tialities of man are repugnant to his reason with its 
irresistible urge for infinitude and perfection . The atomic jiva 
is said to forget his divineness and wander in samsāra 3 due 
to the influence of avidyākarma , whose origin cannot be 
explained 4. So long as jivas are held to be distinct from Brah . 
man in reality , there always will remain the possibility of 
such forgetfulness , so that , even the 

liberated jīvas may 
fall victims to it . On closer scrutiny , the position reveals 
further inconsistencies . The Jiva is atomic , but , all the 
same , has an attributive jñāna which may expand into infini 
tudo . Essentially the jīva is the same as jñāna or in telli 
genoe ; still , it is arbitrarily maintained that 

the ātman or 
substantial intelligence remains immutable , while his adjectival 
intelligence , the dharmabhutajñāna , contracts or expande 
due to avidyākarma s . In fact, what undergoes bondage 
is this adjectival intelligence alone . 

As Sureśvara remarks 
in another context , the Višestādvaitic position on the jiva s 


1. PV , P. 301 ; 
2. Ibid . 
3. CU . VI, 8 , 7 &c . , MU . 2 ; 
4 . PV . P. 305; 
5. Ibid . P. 306 ; 
6. Ibid . P. 286 ; 
7. BV.I, 182. tvatpakşebahukalpyamsyāt sarvam māpavirodhi ca. 
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bondage is a tissve of imaginative constructions without 
any obvious logical nccessity . 


In the Midhva system , the position hardly admits of any 
argument . The large majority of jīvas grouped dogmatically 
as tamoyogyas and nityasamsärinsl are eternally condemned 
to bondage . Very little solace can be derived from the 
knowledge that the enveloping of the finite creation in igno 
rance and the lifting up of the veil of that ignorance are 
under the control of Vişņu 2 . Vişņu cannot 

but appear 
ruthless when his liberating activity lea ves untouched the 
classes referred to above . In the aupādhikabkedābhedavāda 
of Bhāskara , Brahman , by means of his bhoktršakti and 
bhogyasakti , actually changes himself into living jīvas and 
inert matter . This amounts to saying that Brahman actually 
falls into bondage or becomes imperfect 3 . The how and 
why of it are , of course , unknown . 

* The finitising process 
is a long story and its origin and working are 

utterly 
unaccountable " 4 Bondage in Bhāskara s philosophy is a 
deliberate association of Brahman with real upādhis, an illogi 
cal position for Bhāskara to hold ; for , he fully subscribes to 
the Chandogya affirmation that Brahman is one without a 
second . 


In conclusion , we may add that rational hopes of libera 
tion can be based only on the view , that bondage , however 
factual, is not real , and therefore, may be overcome. Such is 
the position maintained by Advaita s . The life of bondage 
that has no beginning in time in a wandering in the wilderness 
of nescience , where , blindfolded , the jīva searches for light and 
gropes his way back to his genuine status as Brahman 6 


1. The Reign of Realism PP . 172 ff . 
2. Ibid . PP . 177-78 . 
3. Vide, The Phily , of Bhedā bhedavāda P. 157 ; 
4. Ibid . P. 72 ; 
5. US . I , 50 ; 
6. Vide CU . VI , 14. With the Advaitic picture of jiva s bondage 

as a groping towards reality, light , and immortality may 
be compared Plato s parable of the cave in the Republic, 
Book VII , “ Behold ! human beings living in a sort of under 
ground den , which has a mouth open towards the light and 
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He 

may hope to do so ; for , he is only, suffering from the 
delusion that he has fallen from his natural perfection, and 
that the world has fallen from its real value as Brahman . 
There has been a fall, but not a real one . What has happened 
is a sleep and a forgetting The trumpet call of truth 
may yet awaken man to the immutable truth of his oneness 
with Brahman . 


1 


. 


reaching all across the den ; they have been here from their 
childhood and have their legs and necks chained so that 
they cannot move and can only see 

before them ...... 
Prisoners see only the shadows of the objects moving 
outside or the shadows of one another......... They hear 
the voices of passing shadows......... What they see in 
the cave is an illusion " . Translo . By W.L. Bryen & C.L. 

Bryan , N. York . 1898 . 
1. Cf. AU . III , 12. He has three dwelling places, three condi 

tions of sleep 


CHAPTER VI 


THE WAY TO MUKTI 


Having pointed out that though bondage in Advaita is 
a fact affecting the thoughts , acts and feelings of the Jīva it is 
not metaphysically real and , as such , may be abolished and 
outgrown , we shall consider the disciplines designed to secure 
this result . How is the Jiva who is essentially Brahman 1 
to realize this truth ? What is the way out of samsāra which 
is not real , asat , is a state of nescience , tamas , and of living 
death , mrtyu 2 ? That is evidently the most vital problem 
affecting man who is galled by the 

of his under 
standing , the infirmities of his will , and the crudities of his 
emotions . The comprehensiveness of the means it prescribes to 
raise him to the fulness of integral self -realization constitutes 
a rare distinction of the philosophy of Advaita . In fact , Advaita 
as a theory is proposed to be empirically tested by the sādhana 
or the disciplines it prescribes ; for, by its fruits shall it be 
known 3 . 


errors 


(i ) Adhikära 


The metaphysical truth that the Jiva is not other than 
Brahman apparently implies that all livas as such may shed 
their Jivahood or bondage and realize their identity with the 
Absolute . But , as a matter of fact , the capacity to recognize 
the truth of bondage and passionately desite its abolition does 
not appear except on the human level 4 . Even among human 
beings few indeed are those that appreciate the supreme value 
of freedom and are willing and competent to strive for it . The 
fact is , as Vivekānanda points out s , that the desire for total 
freedom springs up late in the human breast ; for, it implies 
not only eternal vigilance , but the readiness to renounce 


1. Vide P. 330 ff. Supra ; 
2. Cf. BU . I , 3 , 28 ; 
3. Cf. New Testament , Mathew , VII, 16 . 
4. BS . I , 3 , 25. hrdyapek şayātu mapuşyādbikäratvāt; 
5. Complete works, Vol, V , PP . 350-51; 
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can 


all that is not the true Self 

God This 

come 
only after considerable experience of the world and evolution 
of character . Hence Sarkara in the Vivekacīdāmāni writes 
that only the grace of God can bring about three rare condi 
tions which govern the possibility of achieving mukti , viz . , 
birth as a human being , desire for liberation , and contact with 
a self- realized sage 2 


There is nothing dogmatic about the insistence that no 
Jivas below man may win mukti ; for , he represents the point 
at which the multiplicity of the universe becomes consciously 
capable of turning to unity . Man s special eligibility for 
spiritual life and eventual liberation is brought out by S ankara 
in his comment on the Taittirīya 4 Why is man alone sing, 
led out , though all Jivas equally arise from Brahman ? Because 
of his pre - eminence . In what does this consist ? In his eligibi 
lity for the performance of actions and for the acquisition of 
knowledge . Due to his ability , need , and fitness , the man 
competent to discriminate alone is entitled to pursue activities 
and knowledge . The Self or ātman , is manifest . most in man ; 
he is indeed best equipped with intelligence . He utters what 
he knowns , conceives it , knows what is to be , knows this 
world and the next , and seeks to attain immortality through 
his mortal nature . Other living beings are aware only . of 
hunger and thirst. " S To lift men above the animal level . 
by canalising their energies and furnishing them with higher 
goals than the satisfaction of impulses is the purpose of the 
Vedas , divided into the sections of Karma and Jnana . Thus , 
S ankara writes 6,966 that the law of life or dharma , laid . 
down by the Vedas , has two aspects ; one is characterized by 
action or pravstti , and the other by abstention or nivrtti. 
Both these aspects contribute to the fulfilment of life ; but the 
realization of full spiritual freedom in mokşa is more directly 
1. Cf. The Practice of the presence of God , PP . 42-43 , Brother 

Lawrence , London Edition . 
2. VC . V. 3 ; Cf. Isvarānugrahādevapumsämadaaitavāsanā maha 

bhayakſtatrāņā dvitrānāmupajāyate I , 25. Khandana; 
3. Isa Upanişad , P. 36 ; Sri Aurobindo , Arya Publishing House , 

Calcutta . 
4 . TU . II , i ; 

5. AA . II , 1 , 4 . 
6. Introduction to the Gitā Bhāşya , 
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Aggociated with niortti than pravrtti . Not only are those aspects 
meant to suit the qualitative differences of the aspirants to 
perfection , i.e. , the sādhakas ; also , between the two there is a 
causal relation whose exact nature will be clarified in the 
course of this chapter. The principle of adhikara or eligibility 
refers to the fact that human beings diffcr in their taste ; 
and capacities , needs and aspirations and , therefore , no single 
rule of life can help all alike . ! Hence , also , S ankara s remark 
that the sāstras do not compel action , but only give guidance 
to those who can profit by it . 


2 


Left to himself, instincts drive man to act in the world of 
objects in order to secure what he desires and avoid what he 
dreads 3 ; but , in due course , he discovers that no permanent 
satisfaction , no lasting goal , is attained by the way of action , 
Thus, arises the chance of such a man listening to the counsel 
of the S āstra to look inward 4. Of the two main sections of 
the Vedas , that of Karma is addressed to those who live 
under the sway of desires - samsāraparavašonarapaśu . The 
section on J ñana or upanişadic wisdom is meant for those who 
would turn away from a life of desire - prompted activities . 


The prerequisites which constitute eligiblity for quest 
after perfection have been classified under four headings and 
are known as the sādhanacatuştaya . The expression atha in the 
first aphorism of the Brahmasūtras, 5 is held by Sankara 
directly to refer to these indispensable conditions of serious 
spiritual quest. When he rejects the claim of the Karmakāņda 
to precede invariably the inquiry into Brahman , he has in mind 
the pravștti aspect of the vedic law of life . It is not vedio 
actions but certain achievements and virtues of man s mind 
that constitute his fitness to approach and apprehend Brahman . 


1. Cf. BG . IV , 11 ; GPK . III , 16 ; 
2. BUB , P. 290 ; 
3. parāñcikhanivyatrņat svayambhūstasmāt parānpasyati nânta 

rātman . KU . IV , 1 . 
4. yohi babirmukhaḥ pravartate puruşah iştam mebhūyādanig . 

tam mābbūditi, naca tatrátyantikam puruşartham labbate 
tamātyantikapuruşārthavañchinam .....pratyagătmasrota stayā 

pravarta yanti ; BSS . P. 84 . 
5. athātobrabmajijñāsā , 
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means are 


The four - fold equipment S arikara has in giew is the authentio 
mark of the practical philosopher , bent upon rising to the full 
height of his spiritual nature . These sādhanas or 
as follows : ( i ) nityānityavastuviveka or discrimination bet . 
ween the permanent and the ephemeral . As Vācaspati points 
out 1 in the Bhāmatī , if by nitya is understood Brahman 
or Self , the permanent par - excellence , and by anitya the objeo . 
tive flux , the first condition itself will amount to the realiza . 
tion of Brahman and nothing more need be aimed at . Nor 
does the term viveka refer to doubtful knowledge as it is in 
competent to generate the spirit of renunciation , without which 
Brahman - inquiry is out of question . Therefore, the expression 
nityānityavastuviveka must be taken to denote the substrates 
which are permanent as well as the attributes which abide in 
them 2. The first pre - requisite of the candidate thus amounts 
to a general sense of discrimination between things permanent 
and their attributes on the one hand and things impermanent 
and their attributes , on the other . Permanence here denotes 
truth or satyatva . What is true comes to be sought after , 
āsthāgocara , the opposite of which is untrue which , as such , is 
shunned . In the sphere of our experience , subjective and objecu 
tive , what is true and delightful is sought after and the contrary 
is rejected . This much of discrimination accrues to those who , 
through sāstraic action either in the past or the present , have 
purified themselves , and live an intelligent life 3 

The syste 
matic practice of discrimination and the unfailing choice of 
the more permanent 

leads 

to 

the evaluation of the 
whole world of empirioal experience incompetent 
to satisfy the sidhaka s hunger for the eternal . Thus Maitreyi 
asks Yājñavalkya 4 : If now , Sir , this whole earth filled with 
wealth were mine , would I be immortal thereby ? and is 
answered , “ No ...... of immortality there is no hope through 


as 


1. BSS . PP . 36 ff . 
2. Ibid . nityānityayorvasatitinityānityavastu taddharmaḥ nity & ni 

tyayordharmiņostaddharmādām cavivekah ; 
3. MuU . I , 2 , 12 - parikşya lokānkarmacitān brähmano nirve . 

damāyānnástyakştah kştena ; VC . VV . 20 , 21 ; Cf. St. Paul : for 
the things which are seen are temporal ; but the things which 

are not seen are eternal . 11. Cor . IV , 18 , 
4. BU . Ir, 4 , 2 . 
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wealth . ” 

In the same spirit of divine discontent and moved 
by the same lofty aspiration does Naciketas resist the tempt 
ing god of death : not with wealth is a man to be satisfied . 
This shrinking from all the prizes of this world and the world to 
come , ihāmuträrthaphalabhogavirāga , is the second trait of the 
candida te fit for inquiry into Brahman 2 . 


6 


The third pre - requisite of the Advaitic sādhaka consists in 
the cultivation of the six virtues , viz . , šama , dama , uparati 
titikşa , samādhi and sraddhā . Vacaspati identifies sama or 
tranquillity with the victory over mind won through vairāgya 
and identifies it with the vašikārasamjña 3 . Normally by 
dama is meant control of the sense organs , būhyakaraṇānāmu. 
pašamah 4 . But Vācaspati understands by the term the 
fitness of the tranquillized mind to pursue truths . Uparati 
is the formal renunciation of the acts enjoined by the vedās 
including the obligatory and the occasional ones . This renuci. 
ation is inspired by the desire for winning Self -knowledge 
Titikşā is the stoic endurance of dualities like heat and cold , 
its limit being , of course , the preservation of life ? . Intellectual 
alertness due to the avoidance of sleepiness , indolence and 
carelessness is samādhi 8 . Sraddhā is receptivenes in regard 
to knowledge from the sāstras and the teacher 9 Deussen 
seems to have somehow missed the spriit of some of these 
1 . KU . I , 26 , Cf. It is easier for a camel to go through the eye 

of a needle than for a rich man to enter into the kingdom of 

God . N.T. Mathew XIX , 24 . 
2 . Cf. The Yoga definition of vasīkārasamiñnā : dşsțānusravi. 

kavigayavitſşğasyavas ikärasamjnā vairāgyam . YS. This refers 
to the highest state of mind s detachment. Madha sūdana in 
the Gudhārthadipika ( BGC . P. 328 ) points out that it is the 
immediate means of samprajnātasamadhi. The still higher 
type of vairāgya which he styles para or 
defined as : tatparam puruşakhya terguņavaitrşnyam - YS . 
--3upreme indifference to gunas due to realization of the 

Puruşa , and this leads to Kaivalya . 
3 . See the previous note . 
4 . RP . BSS . P. 37. & VC . V. 24 . 
5 . 

vijita mcamanastattvavişayayiniyogayogyatāmpiyate seyamas . 

ya yogyatā damah Bhā . on SB . P. 37 . 
6 . Jñanartham vihitanityädikarmasanayasa uparatih - RP. on 

SB . P. 37 . 
7. VC . V. 2 . 
8 . nidrā lasyapramādatyagena manahsthitib samadhânam . Ibid . 
9 VC . Y. 26 . 
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requirements, for, he comments that the philosophic genius 
should be profoundly excitable . The Advaitic sādhaka , however , 
with his spirit of stern detachment ( the second pre -requisite) 
is no 

more excitable . He holds , as Max Müller has rightly 
emphasized ? , that the sea must no longer be swept by storms 
if it is to reflect the light of the sun in all its divine calmness 
and purity . As against Deussen s view that quietness is 
unfit for a philosopher , 3 M. Müller observes that the Advaita 
teaches that we have only ourselves to conquer , that we have 
the whole truth in ourselves . We have only to turn away from 
the illusions of the sense - world . Again , Deussen quotes with 
approval Descartes for whom de omnibus dubitare is the begin 
ning of wisdom ; thus šraddhā seems to Duessen to be an 
unphilosophical trait of the mind . But , for the Advaitin , as for 
Kant , many things are beyond the grasp of man s understand 
ing , and so an attitude of unprejudiced receptivity - sraddā 
seems to be in order . At the same time the first two pre- requisites 
are there to save the sādhaka from the pitfalls of credulity . 
These six virtues are the fruits of an intense moral training , 
and they are based on the upanişadio dictum : 

" therefore , 
having become calm , subdued , quiet , patiently enduring and 
collected one sees the Self just in the Self ” .4 

The fourth pre- requisite is mumuksutva or the desire for 
liberation . Obviously this presupposes the 

three preceding 
equipments withont all of which life in the world as it is may 
be felt as all right . " To seek to realize one s essential nature 
means one is dissatisfied with one s life as it is being led now . 
Is it true ? Most people feel well enough as they are . 
ones doubt and question this complacency of the herd - mind ," s 
" Without a painful sense of being cribbed and cabined in the 
prison house of this body , one cannot passionately strive for 
freedom and expansion of consciousness beyond its present 
ego - centric predicament 6 

The search for freedom implied 
1. DSV . P. 81 . 
2 . Three Lectures , P. 36 . 
3 . DSV . P. 35 . 
4 . BU . IV , 4 , 23 ; Cf. KU . II, 24 ; nahisadācārabinah kagcida 

dhikştahsyâd . BSS . P. 609-610 ; BS . III, 4 , 27, 
. Vedānta for the Western World , P. 3 ; Isherwoof, N. York , 

1946 . 
6 . CF. samsāradavapävakasamtaptah sakalasādhanopetah. SN . 

V. 3 . 
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in mumuksutva is a Liresome wholetime job and small wonder 
that very few care to take it up without reservations . Besides 
the intolerable sense of present limitations , mumuksutva also 
presupposes an insight , however faint, into the real nature of 
the Self ; else , there would be no rational basis for the hope of 
liberation . What matters most in adhikāra is the candidate s 
eagerness for Self -knowledge. " Nārada , e.g. , notwithstanding all 
his immense secular knowledge is still disconsolate , for he is 
not yet a knower of the Self . Only the self- knower can cross 
over sorrow taratišokamātmavit 2 . With eagerness must be 
combined ability . Hence the qualifications of the candida te 
denoted by such terms as pandito medhāvī 3. Just as only a 
clean and even mirror can faithfully reflect objects , a pure and 
disciplined mind alone can apprehend the Absolute . " āhāra 
suddhau sattvasuddhin sattvasuddhau dhruvā smộtih smrtilambhe 
sarvagranthinām vipramokṣaḥ ” .4 The pure nourishment referred 
to here is not mere food for the body , Sankara wisely observes 
that it means all objective cognitions , sabdādivisayavijñānam s 
Their purity consists in their freedom from taints like attach 
ments , aversions and delusions , rāgadveșamohāh. Untainted 
cognitions guarantee the parity of mind or sattva . In the pure 
mind will be firmly rooted the memory of the Self which , then , 
completely liberates the spirit of man Such purity of mind 
and unbroken preoccupation with the supreme Self are 
embodied in the upanişadic prayer : Lead me from the unreal 
to the real ; lead me from darkness to light ; lead me from 
death to immortality . ? 


6 


Apart from these moral and intellectual qualifications, 
there remains in connection with adhikāra the question of castes . 
As Deugsen says , Advaita should have logically admitted all 
who are desirous and able , irrespective of caste considerations , 
to the study of the Vedānta . It is granted that the sudras, 


1 CU . VII . 
2 . CU . VII , 1 , 3 . 
3. Ibid ; VI , 14 , 2 . 
4 . CU . VII , 26 , 2 . 
5 . Rāmānujā takes the phrase literally and insists on the 

ceremonial purity of the food eaten . RB , on BS . III , 4. 29 . 
6. Cf. Blessed are the pure in heart : for they shall see God . 

Mathew , V , 8 ; 
7. BU . I , 3 , 28. 
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the non - Aryans, have both the need and the capacity for the 
wisdom of the Vedas . But Bādarāyana advances arguments 
to refute this suggestion and exclude the sūdras from the right 
of approaching Brahman through the study of the Vedas 2 . 
An impartial study of the upanişadic texts, on which he bases 
his arguments , reveals that far greater liberality in this matter 
prevailed in ancient days 4 . The example of Satyakāma is 
decisive on this point . The boy truthfully reports to his 
teacher that he does not know his father s name , for his mother 
conceived him while she was a serving - maid bahavam carantī 
paricārini s . The teacher appreciates the boy s truthfulness 
and remarks that none but a brāhman would have dared to be 
80 frank . 

In other words , character and not the accident of 
birth , determined the eligibility for Brahmavidyā . Sankara 
also recognized that all human beings are entitled to work for 
and secure libera tion subject only to their capacities which may 
be oultivated by proper means 

Hence orthodox prejudice 
against the $ ūdras implies only that they do not have the 
eligibility resulting from the knowledge of the Vedas . Other 
means such as right conduct and the knowledge of Self gathered 
from the Purāņās , etc. , are open to them ; they suffice to make 
them free 7 . 


. 


2 . 
3 . 
4 . 


arthitvasāmarthyayoh sambhavāt . BSS . P. 275 . 
BS . 1 , 3 , 34-38 . 
CU . IV , 1-5. 
Jänasruti is addressed as sūdra by Raikva in CU . IV , 2 , 3. , 
but upon his offering his daughter in marriage to the sage , he 
is instructed in the samvargavidyā . Bādārayaņa argues that 
natural capacity and need would not suffice ; one must also 
have the technical proficiency in Vedic learning trom which 
the sūdra is debarred . 
CU . IV , 4, 2 ; 
Cf. tesamapi cavidhurādināmaviruddhaiḥ puruşamatrasam 
bandhibhirjapopavā sadevatārādhanādibhirdharmaviseşaira 
nugraho vidyāyāh sambhavati. BSS. 810 ; 
veda pürvakastu nástyadhikāraḥ śūdrând mitisthitam . BSS . 
P. 281. At the other end of the scale , Jivas above man 
like the gods are eligible for the saving knowledge , vide ; 
taduparyapi Badarāyaṇaḥ sambhavāt. BS . I, 3 , 26, Cf. CU , 
VIII, 11 , 3 ; TU . III , 1 ; 


5 . 
6 . 


7 . 
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( ii) Aśramas and their bearing on the 

pursuit of Self -knowledge. 
A question of great importance in this connection relates to 
the place of āśramas or stations in life in the Advaitic scheme 
of mukti . The point at issue is which among the four stations 
of life - brahmacarya or the station of the celibate student , 
gārhasthya or the station of the householder , vānaprastha or the 
station of the recluse , and sannyasa the station of the 
mendicant - is fit to secure the saving knowledge of the Self . 
" There are three branches of duty . Sacrifice , study of the 
vedas , alms - giving - that is the first . Austerity is the second . 
A student of sacred knowledge , brahmacārtn , dwelling in the 
house of a teacher permanently is the third . All these come 
to possess meritorious worlds . He who stands firm in Brahman 
attains immortality 1 " . The clear distinction drawn here 
between those who win immortality , viz . , brahmasamsthas and 
the rest who pursue dharma and achieve worlds of merit is 
noteworthy . Those who fall in the last category are the 
occupants of the first three āšramas. The goal they achieve 
is of course only an aspect of samsīra ; for , Sankara 
remarks 2 , the immortality of gods and so forth is at best 
only relatively more enduring than the human condition on 
earth - āpeksikam devādyamştatoum . But the absolute amştatva 
or total freedom is the brahmāsamstha s alone . A prima 
facie view held by the vittikara 3 is noticed by S ankara 4 . 
Occupants of all āśramas alike achieve only meritorious 
worlds , punyalokas. The Brahmasam stha i . e . , the sanyasin 
according to the Advaitin , is no exception . Knowledge, res 
traints , and observances , which the sannyāsin must acquire 
constitute his tapas or austerity . The expressien tapaevadvi 
tīya applies both to the recluse and the medioant . 

The phrase 
brahmasam stha , according to the vrtti kāra refers the adorer 
of the mystic syllable AUM . Whoever in the four asramas 
adores AUM becomes immortal. The conclusion of the vștti kāra 
is that occupants of all the four āśramas , are alike eligible for 


as 


1 . CU . III , 23 , 1 ; 
2. CUB. P. 103 ; 
3. Ibid ; P. 105 , tikā ; 
4 , Ibid ; PP . 104 ff , 
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immortality . It may also be observed that immortality would 
not result automatically from taking sannyāsa , pārivrājyāšrman 
dharmamātrena ; for , then , Jñana , held to be indispensable 
for mokşa , would become superfluous. Knowledge and actions 
associated with the āśramas yield mokşa ; there is nothing in 
the veda to prove that the sannyāsin who is a brahmasamstha 
alone will be liberated . Jñānāt mokşah is the upanişadic teach 
ing , not jñānādevamokṣaḥ . 


1 


This prima facie view of samuccaya or combination of 
knowledge and action is emphatically and repeatedly repudi. 
ated by Sankara in numerous contexts 2 His main reason 
for doing so is that the perceptions leading to actions , on the 
one hand and the realization of Brahman , on the other , 
are irreconcilable - karmanimittavidyāpratyayayorvirodhät. 3 All 
activity is based on a sense of plurality , while the supreme 
knowledge of Brahman abolishes all sense of plurality as its 
content is the non - dual reality . Brahmasamstha in our con 
text is one who has already achieved the saving knowledge ; so 
he is , willy -nilly , a sannyāsin , i.e. , one who has renounced all 
egoistic activities 4 Such a sannyāsin , of course , runs no risk 
of incurring pratyavāya , the sin of omission of enjoined acts ; 
for, his attributes are sama , dama , eto . , which he faithfully 
maintains . Karmakānda has ceased to have any sense for him , s 


May we not say that, irrespective of aśramas , any one on 
whom the idea of unity has dawned is a sannyäsin , or brahma 
samstha ? No ; for, in the other three āšramas , there is bound 
to persist the sense of possessions and of difference , svasvāmis 
tvabhedabuddhi Besides , asramas other than sannyāsa are 
meant to qualify their occupants for actions of one kind or 
other. Sannyāsin alone is for ever free from the 

sonso of 
1. Maņdana also favours a kind of samuccaya of Jñāna and 

Karma , holding that acts promote self- realization by puri. 
fying the mind of the agent; Cf. Brs. P. 36 yajñenadanencti 
Áravanāt karmānyapekşyante vidyāyāmabhyāsalabhyayamapi. 

Ibid , P. 37 ; 
2. S B . on TU , I , 11 , etc. 3. CUB, P. 106 ; 
4. brahmasamstha itibi brahmamiparisamāptirananyavyāpāratā . 

rūpam tannişthatvamabhidhiyate. tacca trayāņāmāšraminā 

mpasambhavati , BSS . P. 795 ; 
5. Cf. MNU . VII , 8 ; MuU . III , 26 , etc. 
6. CUB . P. 109 . 
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possession . Nor will this cultivated sense of non - difference 
affect his moral integrity . For yamas and niyamas 1 will 
spontaneously operate in the life of the sannyisin , as he has 
reached the present status through the cultivation of these 
moral virtues ; they have become his second nature . 

" Because 
one stumbles into a pit or steps on a thorn in the dark , it does 
not follow that after sun -rise , too , one is apt to do the same . ” 2 
The conclusion is that of all the āśramins , only the sannyasin 
who abjures all egoistics activities may rise to the status of 
a brahmasamstha . What the Advaitin discards is the sense of 
the reality of the separatist ego . This wholesome result must 
follow from the study of the valid vedāntic texts . If a house 
holder acquires this sense of unity of the self and the falsity 
of the world of objects as such , his sannyāsa is really implied 
therein , arthasiddha The grhastha in these circumstances 
may , without blame , renounce all and follow the light of his 
unitary knowledge . 


+ 


( iii ) The Way of Karma 


The immediate qualification of the inquirer into the nature 
of the self or Brahman , we saw , is four- fold ; but , by the very 
nature of the case , few and far between are the candidates 
who are thus qualified 5 Before securing these qualifications 
and , indeed , as a preparation for them , all alike have to undergo 
the discipline of karma or action . The fact that it is impos 
sible for the unregenerate man to remain without actions and 
that, willy - nilly , his very nature will drive him to engage in them 
has been clearly recognized Therefore the problem for the 
man who wishes to tread the long and narrow path to perfec 


1. Vide YS . II . 30 and 32 . 
2 CUB , P. 210 ; 
3. Ibid ; P. 112 ; 
4. The Upanisadic passages often couple samnyåsa with brāha 

mans; e.g , MuU . I. 2, 12 ; brāhmanonirvedamäyâd; BU . IV , 
4 , 22 - brāhmaṇāvyuthāya bhikşācaryam caranti ; also Cf. 
BU . III , 5 ; BV . III, 88 , Still JU . 4 - yadvetarathā brahmacary 
ādeva pravrajet , etc. specify no castes and so the first 
three castes are held to be competent to renounce . Cf. SLS . 
P. 91 . But the orthodox view is that the right of the three 
castes to renounce relates only to vidvatsannyāsa . See further 

below ; 
5. BG . VII , 3 ; 
6. Vide BG . III , 5 , 33 ; XVIII , 11 , 59 , 60 . 


427 


THE WAY TO MUKTI 


2 


tion is to perform actions in a manner consistent with his ulti 
mate goal . In discussing Brahman as value we pointed out 1 
that the moral good or dharma is the action which promotes 
purity of mind , without which there can bo neither ihămutrār . 
thaphalabhogavirāga nor mokşa . What makes karma an indig . 
pensable , though mediate , condition of mokşa is its purifying 
virtue 2 In this section we shall attempt to indicate the 
manner in which karma may be performed so as to fit the agent 
to achieve mokşa , the supreme good of life . 


The urge to act at the dictates of kama , we pointed out : 
is the expression of the bondage of man s will . Karma Yoga 
prescribes the steps to cure will of this inherent propensity and 
make of it an instrument for the integration of personality . 
Advaita s insistence on karmayoga as a preliminary discipline 
also implies the importance it attaches to the moral training 
of the sādhaka . A sympathetic and well - informed critic like 
Deussen states 4 that the consciousness of human solidarity , 
of common needs and interests , was but slightly developed 
according to the Vedāntic scheme of life . But the theory of 
karma yoga bears testimony to the vedāntic thinker s awareness 
of the intimate connection between the progress of the indi 
vidual and that of society 5. Now , the object of the ethi.. 
cal training is the overcoming of evil. Moral evil, according 
to Vedānta , has its roots in selfish desires . Hunger is death 
says the Bshadāranyaka 6 . Selfish desires share with hunger 
the trait of seeking immediate satisfaction ; they make the indi 
vidual alltogether ego - centric . They blind the mind to its 
own higher potentialities , by blacking out the future and con 
fining it to the brief and narrow present . In order to deal 
with the death - dealing hunger of selfish desires, the karmakānda 

1 . Vide P. 286. supra , 
2. BU. IV , 1 , 22 - tameta ſvedānuvacanena brāhmaṇā vividiş 

şanti yajñena dãnena , etc. Cf. Bha . on BS . III , 4 , 26 : tathāhi . 
Asramavihitanityakarmánuşthānåddharmasamutpādastataḥ 
pāpma viliyate ; also tävadkarmāņikurvita na nirvidyetayāva . 

tā - Bhagavata , XI , 20 , 7 ; 
3. PP . 402 ff . Supra .; 
4. DSV . PP . 364-65 ; 
5. Vide, The Quest after Perfection . P. 6 ; 
6. I , 2, 1 - asanāyābimrtyuh; Cf. AU. II , 1 , KU . I , 12 ; 
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prescribes , as a first step , the performance of the kāmyakarmas 
and the nitya karmas ,optional acts and obligatory acts 1. The 
performance of optional acts also serves to check the first on 
set of impulses and tame and harness them by forcing them to 
flow along socially recognized channels 2 This implies an 
adjustment between the claims of the actual self or ego of the 
individual and those of his ideal ego . Nor is there any neces. 
sary conflict between the legitimate interests of the individual 
and those of society ; for, the individual is an organic member of 
society , a fact brought out by the pristine concept of varnas 
ramadharma. Still , the training of the will entailed by the per 
formance of optional acts has only a preparatory value in the 
scheme of karma yoga ; but it has that value because without 
auch initial steadying of purpose , higher purposes cannot be 
conceived or worked out . 


3 


But in the next stage, where stress falls on the perfor 
mance of obligatory acts - the observance of the laws of the 
castes and the stations of life - the need for the integration of 
the individual will with that of society becomes more pronoun 
cod " . And , from this point, really , starts the ethical discus 
sion of the Bhagavadgitā to whose salient points we shall 
confine our attention in what follows. 


The ethical object of the discussion in the Gita is to pres 
cribe a way of action which , instead of fettering man s will, 
results in its emancipation . Action in the world is a dense forest, 
gahana , through which a safe path has to be cut , so that the 
agent may emerge into the open air of freedom 5 

of freedom 5. The first 
point to note is that not all actions bind ; only such as are per 
formed with desire for their fruits do so 6. But why do desire .. 
prompted acts bind at all ? Such acts , in essence , are what we 

1. Vide P. 207. fn Supra ; 
2. Cf. lokevyavāyāmişamadyasevā nityāstijantornahitatraco 

danā | vyavasthitistasyavivāhayajñasurāgrahairāsunivịttiriştā Il 

Bhagavata 11 , 5 , 11 . 
3. CU . III , 14 , 1 - athakhalukratumayah puruşo yathākratuh ..... 

sakratumkurvita . BU , IV , 4 , 5 ; 
4. Vide, The Quest , P. 4. 
5. BG. IV , 16 , 17 ; 
6. Ibid ; III . 9 ; XVII , 24, 25 ; 
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described above as kāmyakarmas. They entangle agents in 
their fruits or outcome which have to be reaped ; these fruits of 
actions cannot be shirked . They follow the agents as surely 
as the wheels of the cart follow the bullocks which draw it . 
Thus , desire -prompted acts entail repeated births and deaths. 1 
Therefore , the agent of acts is exhorted to perform them 
without any mental clinging to their outcome 2. But , divorced 
from their fruits, how can acts be undertaken at all ? Here 
an appeal is made for a more liberal view of the purpose served 
by actions . The fruits of action are not merely what please 
the desire -ridden ego . The agent may widen his interests to 
include those of the society to which he belongs ; then his ends 
will coincide with those of society , i.e. , his own widened self . 
This result follows from bis enlightened self - interest . 
section on values 3 we described the good as the tendency 
towards unification and evil as the proneness to division , In 
the Gita s exhortation to act without regard for narrow self 
interests , we can recognize how , practically , such good may 
be realized and evil avoided . For , to sacrifice the fruits of one s 
actions does not , of course, mean to ignore them or belittle 
them ; but only not to claim them acquisitively as one s 
own . Further, it implies that the agent should recognize 
them as & contribution to the welfare of society . This 
point is placed beyond all doubts when the Teacher in the Gītā 
asks Arjuna to act for’the well-being of the world * , offering 
as examples Janaka and himself . 5 


In our 


That action without , selfish regard for fruits is the 
realization of the good also follows from a consideration of 
the nature of such action . The individual is bidden to carry 
out his svadharma , i.e., svabhāvajamkarma 6. The members of 

1. phalārthinâkriyamāsı amkarma nikțstam , janmamaranadi. 

hetutvāt. BGC . PP . 108-109 ; Cf. MuU . III, 2, 2; 
2. BG . II , 47 ; 

3. P. 288. supra . 
4. BG , III, 20 . 5. Ibid , NI, 22-24 . 
6. Sankara explains it in three ways ; ( i ) svabhava is the power of 

God or māyā consistiog of the three qualities . The activities 
of the castes - vide BG . 

VIII , 42-44 - proceed from the divine 
máyā. ( ii) It is the nature innate in the four castes : a 
brahman , e.g., is sattvic , kşatriya rajasic with sattva sebser 
vient ; Vaiấya is rājasic with tamas subservient ; and sūdra 
is támasic with rajas in subscrvience ; ( iii ) It is the disposi 
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the four social orders , in acting without regard for fruits of such 
action , are only doing their duty for duty s sake . If nothing 
is good but the good will which is the free will , this doing of 
duty as dictated by one s station in life is preminently good . 
No matter how lowly that duty may seem , it has to be carried 
out and may be carried out with assurance that all agents 
alike may achieve thus tho highest fruit of karma 2 . The 
demand to act without thought of fruit has a rationale of its 
own which Advaita can elucidaie most satisfactorily . The 
metaphysical nature of the agent, 

is one of 
perfection . As such , in truth , he stands in need of no fruits 
-aptakāmasyakaspſhū ? 4 Hence this basic demand of karmayoga 
is in fact a practical application , in the field of ethics , of the 
highest metaphysical principle . And , this principle has got to 
be applied if it is real and true . For , thus alone can the 
metaphysical gulf between the empirical and the real be success 
fully bridged and existence as it appears , viz . , devoid of value , 
be converted into the real which is one with value . 5 In carrying 
out the ideal of the detached action , the sadhaku gives expression 
to the highest truth of his nature . Nothing else can take him to 
the goal of his sidhana, viz . , the realization of his identity 
with Brahman . Also , in renouncing the fruits of his actions 
in favour of society , the sādhaka is giving concrete expression 
to his spiritual identity with all . What gives joy to others 
makes him also happy ; for, all together constitute but one 
spiritual whole . 7 


tion with which all jivas are born and which results from the 
impressions of actions in previous . lives vide . SB . on BG . 

XVIII , 41 . 
1. Cf. Ethical studies , P. 144, Bradley , Second Edition . 
2. BG . XVIII , 45-48 . 
3. P. 335 Supra . 4. GPK . I , 9 . 
5. “ According to Sankara creation is the bringing about of an 

apparent distance between the ideal and actual , so as to 
reaffirm the identity of the two essentially " . The Vedanta 
of Sankara , P. 300. Karmayoga as explained above is one 

means of reaffirming the identity . 
6. Mere verbal affirmation of tattvamasi or soham is futile 

without corrosponding action . Karmayoga demands such 
action ; hence its correspondence with Buddha s noble eight 

.fold path . 
7. Cf. In the realized idea is the end , self - realization , duty and 

happiness in one. We find ourselves when we have found 
our station and its duties , our functions as an organ in the 
social organism . Ethical studies, P. 163 . 
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Another notable consequence of this procedure is the 
healthy shift of concern from one s rights to one s duties. To 
act in the light of the austere motto karma yeridhikīraste 1 
is to act so that you use humanity in your own person as 
well as in any other always as an end and never as a means 
only " 2. In fact, all scrupulous discharge of duties is based 
on the recognition of the supreme worth of what is served , 
Only , in Advaita , that worth is absolute as the Giti recog 
nizes 3 The advice to act , having surrendered the fruits of 
action to God 4 , just bears on the modus operandi of the agent 
who wishes to act regardless of actions fruits . It he is of a 
devout temperament , he will find this method most natural 
and effective ; but if he is a stoic philosopher , he may treat 
success and failure alike , and find his anchorage in the samatva 
or equanimity of mind which the Gītā identifies with Yoga 5 . 


But so far we have been discussing only the first major 
stage of karmayoga . Here , where the sense of duty is keen , 
is still present an awareness of duality , and therefore the 
possibility of conflict . The object of the next stage in karma 
yoga is to pass beyond all possiblities of conflict and yet act 
effeovively . The sādhaka takes a higher step when he realizes 
that even the sense of agency in action ought not to be enter 
tained ; for the real Self does not act at all . Action is the 
characteristic of Prakyti . The individual whose mind is deluded 
by egoism deems himself an agent ?. In other words , the 
Sense of agency is due to the adhyāsa of the body and mind on 
the pure Self. To grasp this with a purified mind is to be further 
strengthened in the attitude of detachment. Now 

Now it is not the 
Benge of duty , bit the spirit of worship which inspires action . 
It will be work done for its own sake or as worship of God . 
Even at this stage , the sādhaka s perception of his real Self s 
freedom from action is imperfect , he is not yet an atmarati 9 

1. BG . II , 47 . 2. P. 287 , Supra , 
3. XIII , 27 , 28. 
4. BG , IX , 27 ; III , 30 etc. 
5. BG. II , 49 . 
6. Cf. TU . II , 7 . 
7. BG . III , 27 . 
8. Ibid XVIII, 46 yataḥ pravſttirdbhūtānām yena sarvamidam 

tatam 

svakarmaṇātam abbyarcya siddhim vindatimănavah ) ] 
9. BG , III , 17, 


8 


432 


CONCEPT OF MUKTI 


as an 


. 


so his actions continue though in a lofty spirit of cletachment 
and dedication . His is only , as yet , paroksajñāna. To convert 
it into anarokșajñāna , he continues to act without egoistio 
motivation . He may now choose to regard himself 
instrument in the hands of God , and let himself be used by 
Him rather than initiate , through private desire , actions on his 
own accounti . Thus he achieves as closely as possible a 
merger of his will in that of God or the will of the universe . 
Thus , the Karma Yogin , according the Gītā , attains samsiddhi 2 
For Sankara this means that the karmayogin becomes fit for the 
steady cultivation of jňāna- jňānanişthāyogyatālakṣaņāmsan 
siddhim3 . But some modern teachers and scholars hold that 
karmayoga by itself is competent to yield the highest goal of 
life, which , according to orthodox Advaita , only the brahma 
käravrtti " can do . Thus Swami Vivekānanda writes that the 
readiness to sacrifice mind and body for another in the spirit of 
uttermost renunciation is the climax of karmayoga . It takes 
one to the same goal as Bhaktiyoga or Jñānayoga do their 
votaries . According to Tilak , again , Karma Yoga is an inde 
pendent lipe of sādhana in the Gitão , capable of yielding the 
highest perfection ; for he holds that the Gitā is a protest 
against the neglect of Karma evident in the upanişads. But 
Sankara is logically irrefutable when he maintains that 
Karma , no matter how performed , cannot liberate man , wholly . 
At best , it purifies the mind and makes of it a fit instrument 
for the intuition of the identity of Ātman and Brahman . Com 
menting on the Brahmasūtra III , 4 , 267 , Sankara discusses the 
important question of the relation between action and know 
ledge . Without performance of the actions of the four stations 
in life, the saving knowledge of identity cannot dawn at all ; 
for thus alone the mind becomes fit for such knowledge. 

1. Cf. BG . XI , 33 . 
2. Ibid , XVIII , 45 , 46 . 
3. SB . on BG , XVIII , 45 , 46 . 
4. Vide infra . 
5. Complete Works Vol . 1 , PP . 84-85 . 
6. Vide Gita Rahasya Vol . I , PP . 421 ff . E. T. by Shuktbankar 

Poona . Tilak quotes BG . III , 3 in support of his view . 
7. sarvāpeksä сa yajñādigruterasvavad . 
8. apekşate ca vidyā sarvāṇyāśramakarmāni ...... utpattimpratit 

vapekzate . BSS . P. 802 . 
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Vācasapti explains this position thus : Knowledge follows 
the desire to know , while this desire in its turn , is the produot 
of the doing of the acts of the iśramas. Sama , dama , etc. 1 , 
are the immediate , and acts the mediate , means to saving 
knowledge 2 Performence of karma in the spirit taught by 
the Gitā dissolves the vāsanas or complexes of the mind ) , and 
makes it a clean mirror for reflecting the higest truths . 

That karma cannot liberate the spirit also follows from 
the nature of the bondage discussed in the previous chapter . 
Its essence is an ignorance or avidyā regarding the Self. And , 
obviously , avidyā is removed , not by any sort of action , but 
by knowledge. This point will be further elucidated when the 
nature of mukti as an ever - accomplished reality is discussed . 
Dr. Brahma observes 4 that according to the jňānayogin 
knowledge alone eradicates desires while the karma yogin claims 
that karma alone can do it . The Advaitin contends that even 
the actions of the best karma yogin , by themselves , do not 
uproot desires ; they only facilitate, through their purifying 
virtue , the dawn of the knowledge which , once for all , emanci 
pates the mind from the sway of desires . Till the dawn of 
the saving knowledge, the possibility of lapse and bondage 
remains . S. S. S. Śästri in a paper on jñānādevatukaivalyam 5 , 
argues that the Advaitin s emphasis on Jñana as the sole 
saviour is due to : ( i ) an intellectual bias due to the fact that 
metaphysics was the special pursuit of sannyāsins ; ( ii ) a defective 
psychology , compartmentalising cognition , conation , and emo 
tion ; ( iii ) possibly an escapist mentality . But it must be pointed 
out that he does not face the basic question how , if mukti were 
brought about by action , it can be otherwise than a product 
which , as such , must be perishable nastyakrtaḥkstena 6. Also 
his analysis ignores the central Advaitic position that bondage 

1 . Vide PP . 419 ff. supra . 
2 . pratyāsannāni vidyāsādhayāni śamādīni...... bahyatarāņiyajñā . 

dinītivivektavyam . BSS . P. 804 . 
3 . Cf. kaşāyapaktiņkarmani jñanamtuparamāgatih 

kaņāyekarmabhih pakvetatojnanampravartate || 

Qd. BSS . P. 802 ; BG . XVIII , 5 . 
4 . Vide Phily . of Hindu Sadhana , P. 125 ; 
5 . Vide The Philosophical Quarterly Vol . XVII, 41-42 ; 
6 . Vide S B . on BG . on BG . XVIII, 66 ; BS . III , 11. 1 - puru 

şārtho taḥ s abdāditi Bādarāyaṇaḥ . 
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is not metaphysically real , but only an empirical fact and , as 
such , unreal . On this position hinges the very possibility of 
liberation . We showed above that the Advaitin s insistence 
on knowledge as the sole means of liberation stems from the 
very root of the Philosophy of Advaita which makes nescience 
the cause and pith of bondage 2 . 


( iv) The way of Bhakti 
Iſvara in Advaita is Brahman as it appears to the indi 
vidual ; He incarnates Himself for the promotion of dharma 
and the protection of the righteous 3. Accepting these facts , 
Advaita makes ample room for the operation of bhakti or 
love in the spiritual life of the sādhaka . 


6 


Love is the response of the human heart towards beauty 
and , in its essence , is disinterested joy 4. In the discussion 
on beauty as a value in Advaita we pointed out that as 
a matter of fact the fair visage of beauty revealed in 
phenomena tends to arrest spiritual evolution by inducing 
premature self - satisfaction s. In considering the bondage of 
emotions, we remarked that all love directed towards objects 
other than the Self or God , in truth , implies their adhyāsa on 
the Self ; for, ātmanastukāmāya sarvampriyam bhavati 6. Bhakti s 
way seeks to convert the pursuit of the fugitive beauty in 
this garden of God 7 into that of the Master of the garden 
himself. Like Jñāna , bhakti also presupposes a home - giok . 
ness for God . Attachment to Isvara on the part of the 
devotee is the positive side of his detachment from the world 
of sense - objects . This exclusive love for Išvara is , of course 
1. Ibid . tasmadbhrāntipratyayanimitta evāyam samsarabhra 

monatuparamarthaiti samyagdarslanādatyantaevoparamaiti 

siddham BGC . P. 765; 
2. Cf. ātmajñānasyatukevalasyanihśreyasahetutvam 
bhedapra 

tyayanivartakatvenakaivalya pahalāvasayitvāt. SB . on XVIII , 66 . 
3. Vide PP . 260 61 Supra ; 
4. Vide P. 280 , supra ; 
5. P. 283 supra ; 
6. BU , II , 4 , 5 ; 
7. Vide PP . 282 - 283 supra ; 
8. Cf. When one has such love and attachment for God , one 

does not feel the attraction of māyā to wife , children , relatives 
and friends . To such a man the world appears as strange 
land , a place where he has merely to perform bis duties . 
The Gospel, P. 105. 
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of slow growth . In the admiration he feels for the beautiful in 
nature and in the attachment he cherishes for his kith and kin , 
may be discovered the germ in man of that emotion which , 
developed , becomes love of God 1. Just as the purification of 
will and its eventual merger in the will of God entails the 
expansion of consciousness in the direction of the impersonal , 
the purging of emotions and their orientation towards God 
demands that objects of beauty be treated as mirrors of 
the divine . Otherwise , instead of integrating and exalting 
emotions , they may cause their deterioration and dissipa . 
tion 2. The Gītā doctrine of vibhūtis 3 makes it easy to treat 
Prakrti s glories as revelations of God s inexhaustible richness . 
Hence the wide - spread tendency to deify the grandeur in Nature 
and offer it worship . But no worship is really thrown away ; all 
forms of it bave ultimate reference to and reach God 4. Still tho 
lack of understanding is serious and the worship of anything 
lower than the highest entails the loss of that very highest " . 
But with the knowledge that the objeot of all genuine worship 
is God , the devotee is free to choose any form of the Lord he 
likes ; the Lord responds to him in the same form There 
is no doubt that it is far better for the devotee to love the 
Lord himself, directly , instead of approaching bim through his 
vibhūtis. 

In this connection may be noticed the place of the two 
kinds of worsbip in Advaita , the worship of Brahman with 
qualities and that of Brahman without them , sagunopāsanā and 
nirgunopāsanā . The former refers to bhaktiyoga proper which , 
normally , implies love for a personal God , sagunabrahman , The 
object of sagunopasanā is the realization of God or his vibhūtis 
and worship conducted with devotion yields that fruit . But 
S agkara is emphatic that mere worship of God will not result 

1 . Vide The Phily . of Hindu sadhana . P. 251 ; 
2 . Cf. The Elimination of Kāma and Karma, while avidyā con 

tinues in a latent form marks the aesthetic attitude. tbe dis 
missal of avidyå even in this latent form marks the saintly 

attitude. Hiriyanna. Qd . IP . ii P. 624 ; 
3 . Vide P. 267 supra , ekamapihi brahma vibhūtibhedairanekadha 

upāsyate iti bi sthitih . S B P. 708-709 ; 

BG , IX , 23 ; 
5. Ibid ; IX , 25 ; 
6. Pbid; IV , 11 ; 
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in liberation but only in progress 1 along the path of gods to the 
sphere of Brahman where , eventually , mukti may be attained 2 . 
The Gītā deals with the first type of worship , but also makes 
a significant reference to the worship of the impersonal and 
the Absolute . The idea of worshipping the impersonal Ab 
solute , akşara , is admittedly extraordinary ; but in the attempt 
of the spirit of man to seek its highest level , the impersonal 
Absolute also is sometimes chosen by him as an object of 
adoration 3. According to Sankara , the worship of the Im 
personal is the chief theme of the nine chapters of the Gītā 
beginning with the second 4. The devotees of the impersonal 
Brahman are the sannyāsins , who have renounced all desires - 
tyaktasarvaişanāḥ sannyastakaramānaḥs . In fact they are the 
same as the followers of the way of Jñāna and may be consid 
ered in that context . 


The worshippers of the personal God or saguņopāsakas nor 
mally represent him with a form which the mind may grasp 
and the heart adore . Hence the practical value of the Avatāras 
who may be loved and followed . Four kinds of devotees of 
God may be distinguished :-( i ) those who , being hard- pressed , 
turn to God for succour and relief - the ārtas ; ( ii ) those who , 
seeking intellectual satisfaction , love him to know about him 
Jijñāsu ; ( iii ) those who love God for rewards , arthārthi . All 
of them , in due course , secure release and are alike since they 
all expect a reward from God “ . But the highest and best 
type of devotee is the Iñāni , one who has realized the truth 
of the Lord , and so is a confirmed lover of God 7 . The 
jñānin has no desires for whose fulfilment he loves the Lord . 


1 . 


2 . 
3 . 


4 . 
5 . 
6 . 


sarvāsāmevābhyudayaprāptiphalānām saguņānām vidyānām 
avis eşenaişā devayānākhyagatirbhavitumarhati. S B . P. 730 ; 
This is styled kramamukti - see infra ; 
BG . XII , 3 ; the devotees of the Impersonal are held to be of 
the very nature of God - bhagavatsvarūpāh vide , BGC . On 
XII , 4 ; 
Vide Introduction to BG . XII ; 
S B . on XII , 1 ; 
ete trayopi bhagavadbhajnena māyām taranti ...... jñānotpattyä 
Gudbārthadipikā BGC. P. 362 . 
Cf. ātmārāmāśca munayo nirgranthā apyurukrame | 
kurvantya haitukim bhaktimitthambhūtaguņoharih il 
Bhāgavata . 


7 . 
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All ideas of barter have been left far behind . He only seeks 
to love the Lord for love s own sake 1 . Examples of such 
motiveless love in Indian devotional literature are S anaka , 
Nārada , and Prablāda . It is they who realize that bhakti 
is paramapremarīpā ?. The goal of those who choose thie 
path of devotion is to reach this summit of divine love . 


As in Karma Yoga , the first step is to conquer the desires 
which distract the mind and direct it to the worship of the 
partial forms of the divine . There is the danger of its getting 
stuck up in these partial devotions and missing the whole ". 
But the transience of the rewards the devotee secures will disil 
lusion him at long last 4 , and then he may turn in earnest to 
the Lord himself. Three stages of genuine bhakti have been 
distinguished : ( i ) where the devotee feels that he belongs to 
the Lord exclusively ; ( ii) where he deems that the Lord belongs 
to him alone ; ( iii ) where he experiences his identity with the 
Lord 5 . To realize the first stage , the devotee surrenders 
himself wholly to the Lord , convinced that there is no other 
way to overcome the divine māyā 6 What does this surrender 
imply in practice ?? The answer is given in the expression , 


1 . 


2 . 
3 . 
4 . 
5 . 


Cf. Intellectual knowledge brings us most joy with the idea of 
God as its cause . From this knowledge necessarily springs 
the intellectual love of God . He who loves God cannot seek 
that God should love him in return . T. M. Forsyth in 
God and Causality accg . to Spinoza . Vide Philosophy, 
October, 1948 .; 
Nārada s Bhaktisītras I , 2 ; 
.BG . VII , 20 , 21 ; 
Ibid ; -23 . 
Cf. tasyaivāham mamivāsau sa evāhamiti tridha | 
bhagavaccharanatvam syad sādha nābhyasapākatah 
Gudbārthadipika, BĠC; P. 754 ; 
BG . VII , 14 ; Cf. tambadevamātmabuddhiprakās am 
mukşurvai saranamabam prapadye. S U . VI , 18 ; 
It may be noted that for the Viśistādvaitin surrendar or 
papatli is the infallible means of gaining mokşa , through the 
grace of God alone . The devotee makes a gift of himself to 
the Lord , and the Lord s dayā or grace starts its redemptive 
function . Preceding the atmārpaņam of self -surrenderar 
certain important steps he must take : ānukulyasaqkalpa; 
prätikūlyavarjana; mahavis vāsa; kārpenya ; and goptſtvavaraņa . 
First is the decision of the devotee to serve all living beings ; 
the second marks his determination to avoid injury to all , 
the third is complete faith in the saving grace of God ; the 


mu 


6 . 


7 . 


ara 
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anangatā or single - mindedness in one s relations with the Lord 
What the karmayogin attains by the renunciation of fruits of 
actions , the Bhakta achieves through the performance of all 
action as offerings to the Lord . Thus , both alike attain free 
dom in action . The karmayogin also has been advised to act in a 
spirit of dedication ; but , for him , this entails considerable effort . 
For the bhakta , however , offering of all work at the feet of his 
Lord is a sheer joy . For the karmayogin God is a means to 
achieve freedom in action ; for the Bhakta God is all in all - 
" the sole way , support , witness , abode , refuge , friend , source , 


goal ” 3 . 


One major difference between the path of love and other 
paths is the total dependence on the Lord that the former 
encourages . In the initial stages , the devotee also must mako 
purposeful efforts to tune his heart to the call of the divine 4 . 
But with advance in the discipline , his ananyatā increases and 
the Lord begins to treat the devotee as non -different from him 
selfs and takes upon himself all the burdens of the devotee 6 . 
If the latter be an ārta etc. , i.e. , loves God for some reward , 
he gets it . But the more advanced bhakta , the jijñāsu , wants 
only the truth about God , and no material rewards . But , without 
the grace of God , no finite being can hope to know the infinite 
reality of God . The path of devotion has a special advan 
tage in that the sādhaka here may count upon God s grace to 


fourth is the devotee s sense of incompetence to follw the 
thrre normal paths of Karma, Jnana and bhakti ; and the fifth 
is the deliberate choice of God s grace , as the devotee s sole 
hope for mokşa . Vide . PV . PP . 390-91 . Dvaitins also agree 
that liberation cannot be achieved without bhakti, through 
knowledge alone , Cf. bhaktyaivainam jānāti : pasyati ; 

bandhat pramucyate - NV . III , 3 , 30 ; 
1 . Vide BG . VIII , 14 ; IX , 22 ; XII, 6 ; apanyata ; aprthakbhūtatā , 

the sense of non - difference . S B . on BG . IX , 22 ; 
2 . BG , IX , 27 ; 
3. Ibid ; 1X , 17 , 18 ; 
4 . CF. Sri Ramakrishna s parable of the child holding the 

father s hand and the father holding the child by the band . 

In the second case , there is no fear of the child slipping: 
5 . BG . IX , 22. S B . on it says : tasmåd te mamātmabhūtāb priya 

sca ; 
6. teşām nityabhiyuktānā yogakşemamvahảmyabam - BG 

IX . 22 ; 
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reveal to him the divine reality . The devotee on his part makes 
a gift to God of his mind and acts I and the Lord grants 
him buddhiyoga ?, union with divine knowledge . Tbe attitude 
of no expectations from God , of motiveless love , moves His 
anu kampī or grace . Dwelling in the heart of the devotee 
and moved by 

by grace , God lights 3 the lamp of wisdom , 
jňānadipa , which dispels the darkness of nescience , ajñānajām 
tamaḥ . This lamp is fed by the devotee s love of God , its 
ardours brighten the light 4 ; the lamp s wick is intelligence , 
prajñā , purged and steadied through celibacy ; and it continues 
to shine in the heart of detachment , safe from the intrusions of 
the gales of worldly desires 5 . 


Thus the bhakta reaches his highest goal ; he becomes the 
jñanibhakta . All bhaktas are noble , but the jnīni leads them 
all , being the very Self of the Lord . almaivamemalam . The 
content of this highest realization is : I am myself the Lord ; 
I am not different from Him ?. This Advaitio interpretation 
of bhakti is borne out by passages like : I am such that , through 
devotion which knows no other , one may know Me , see Me , and 
enter into My very essence 8 . It is true that the general run 
of devotees would not choose to lose themselves in God , 
they prefer to eat sugar rather than 

to become sugar 
But this analogy hardly does justice to the Advaitio goal of 
bhakti . Unlike sugar , God with whom the Advaitic devotes 
seoks identity is all intelligence and bliss . Hence through all 
the stages of bhakti he grows into , or , rather , abandong the 
illusion that he is Other than , his own proper Self , viz . , God . 


9 


o 


1. BG . IX , 34 : XVIII , 65 ; 
2. BG . X , 10 ; 
3. buddhih samyagdarsanam mattattvavişayam tenayogaḥ S B . 

on BG . X , 10 ; 
4. BG , X , 11 ; 
5. S B . on BG , X , 11 ; 
6. BG . VII , 17 ; 
7. S B , on BG . VII , 18 ; Cf. P. 437 , F.N. 5 ; 
8. bhaktyatvananyayāsákya ahamevamvidhorjuna 
jnātum draglumca tattvena praveştum caparantapa || 

BG . XI . 54 ; 
9. Cf. And I do not want to become sugar , I want to eat it : 

Gospel. P. 104 . 
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( v ) The Way of Jñäna . 


Jnāna Yoga or the way of knowldege is par excellence the 
Advaitic approach to the highest goal of life . 

This path 
takes the eligible sīdhaka completely out of the state of bond 
age , by restoring his integrality of vision . The bondage of 
will and emotions may largely be set aside by following the 
disciplines of action and devotion . When the desires are con 
trolled by a God- directed will and the emotions harmonized in 
God - centered love , the sidhaka is in a positions to realize God 
as his very self . The Advaitin contends that this realiza tion 
can only be a knowing , which is , at the same time , a being and 
not an act of willing or feeling . Bondage being an expression of 
avidyā it can be set aside only by knowledge ! The saving 
knowledge is not a matter of mere contemplation of some 
thing inferior as being superior 2 as when it is asserted , 
" verily, endless is the mind . Endless are the all- gods " 3, 
Nor is it a matter of deliberate superimposition as in the asser 
tion : Reverence the mind as Brahman 4. Again the saving 
knowledge is not a species of purificatory action . Briefly , the 
knowledge of Brahman does not depend on any act of will at 
all , s but is entirely determined by its object, viz . , the ab 
solute reality . This is true of all valid knowledge , for instance , 
the nature of valid perception is determined by its object and 
and not by the will of the percipient . Nor may pious devotion 
or contemplation yield saving knowledge . " That is Brahman , 
not this which one meditates on 6 ? 

But is not knowledge 
itself a kind of mental activity ? A vital point must be noted in 
this connection . With regard to action , the agent feels free to 
perform it , or not, or even to perform it otherwise than as 
prescribed ; for, action depends on the will of the agent . But 
knowledge , though , of course , it presupposes cognitive activity , 
is a product of the operation of the valid means , pramānajanyam . 

1 . mithyājãānāpāyasca brahmaikatvavijñanatbhavati. BSS P. 76 
2. alpalambapatiraskāreņa utkrstavastvabhedadhyānam . RP . 

S B . P. 76 ; 
3. BU . III , 1 , 9 ; 
4. CU . III , 18 , 1 ; 
5. atonapuruşavyäparatantrā brahmavidyā, kimtarahi pratyakşa 

dipramānavisaya vastu jnanavad vastutantra . S B . P. 78 ; 
6. KeU , 1 , 4 ; 
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Validity here means the faithfulness with which knowledge 
represents its object. Therefore , unlike action , knowledge is 
not at the mercy of man s will . In view of this , the Advaitin 
has always treated the way of jñāna as the most direct and 
effective in getting rid of that basic adhyāsa which is the root 
of bondage . Jñanayoga , in otber words , directly yields the 
knowledge which liberates . 

It is recognized that this path of knowledge is not easy to 
tread . “ A sharpened edge of a razor , hard to traverse , a diffi 
cult path is this , the wise declare ” 2 . Hence the traditional 

sistence that the sadhaka should take the help of a teacher 
who is an adept himself, i.e. , one who has realized the identity 
of his Self and Brahman ?. For instance in the katha , there is 
the call 4 to awake and arise and search out the varas , notable 
teachers who know the truth , tattvavida ” . Advaita holds 
that the Brahman- knowledge actually saves only when imparted 
by a competent teacher , - one who is both a śrotriya , master of 
the theory and brahmanistha , the master of the practice, of 
Brahman - knowledge . Being well - established in Brahman , the 
adept can guide the worthy disciple to the supreme goal . The 
guru is , in fact, not other than Brahman , for yo brahmaveda 
Brahmaiva bhavati 6 . In short , in the jñānayoga , the guru 
practically replaces God and the reverence paid to him is of the 
same quality as the bhakti which the devotee feels for God ?. 

1. S B . P. 83 ; 
2. KU . III , 14 ; jñeyasyātisūkņmatvāt tadvişayasya jñādamărg. 

asaya duḥsampadyatyam vadanti. S B . on the above ; cf 

BU . IV , 4,8 . 
3. Vide : evameyehācāryavāopuruṣo veda , CU . VI, 14 , 2 ; 
4. KU . III , 14 ; 
5. S B on KU , III, 14 ; 
6. MuU . III , 2 , 9. Cf. saccidananda alone is the Guru . If a man 

in the form of a guru awakens spiritual consciousness in you, 
then know for certain that it is God the Absolute who has 
assumed that human form for your sake. The guru is like a 
companion who leads you by the hand - Gospal P. 152 . 
The guru is credited with the ability to transfer his spiri 
tual powers to the worthy disciple - the transference being 
known as saktipäta . Vide JMV . P. 48 , dars anat spargan 
accbabdat krpayās işyadehake 

Janayedyah samāvesam sambhavah sa hi desikah | 
7. yasyådeve parā bhakt iryathădeve tathāgurau. S U . VI , 23 , 
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In adopting the path of jňāna , the sādhaka is choosing the 
nivritimārga ?, the way of abstention from activities - represented 
in the katha as a turning inward of the eye due to desire for 
immortality 2 . The spontaneity with which he does it shows 
that he has had already a thorough training in karma Yoga , 
either in this life or in prior lives . As a rule , he begins his 
serious search for the saving knowledge with the formal act 
of renunciation 3 enjoined by the śruti etameva pravrājino 
loka icchantaḥ pravrajanti 4. The loka referred to here is the 
experience of the Ātmans . Being prompted by the desire to 
know the self, the initial renunciation is styled viridişāsann 
yasa " . But the step is by no means universally obligatory ; for 
those who had their renunciation and vedāntic studies in prior 
lives but failed to win success may , in the presant life , achieve it 
in any station of life ; indeed , a fresh act of lenunciation would 
be superfluous for them . Such exceptions a part , the injunc 
tion to renounce actions associated with varnas and āśramas is 
deemed compulsory ; renunciation is an indispensable auxiliary 
in the pursuit of self -knowledge , atmujñānāngam . What is 
renounced is the desire for ends other than the supreme goal of 
moksa . Hence the vital distinction drawn between aparavidyā 
* and paratidyā in the Mundaka 8. The former consisting of all 
conceivable branches of secular knowledge cannot obviously 
produce spiritual insight. But paravidyā , by which the 


1. Vide P. 415. supra . 
2 . kaściddhirapratyagātmānamaikşadāvſttacaksuramţtatvamicch 

an. KU . IV , 1 . 
3. The objection that this will violate the injunction, brahmacar 

yena rşibhyo yajñenadevebbyah prajayā pitſbhya esa va 
ançņa , is discarded because this refers only to those who 
are not sufficiently detached . Cf. na ca kevalakarmabhyo 
muktiryuktyopapadyate | 

tathaca vakəyate spastamatomuktirnakarmataḥ # BV. 437 
4. BU . IV , 4 , 22 . 
5. lokyate nubhuyate itilokab JMV . P. 16 . 
6. JMY. P. 16. SS . III, 357 and Madhusudana s comment on it . 
7. BG . IV , 40. 44 and SS . III 360 . 

Janmāntaregu yadi sadhanajātamasitsannyassapūrvakamidam 
bravaņădirūpam | 
vidyāmavāpsyali janaḥ sakalopi yatratattragrameşunivasanna 

nivārayamab 11 
8. I , 4 and 5 ; 
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Absolute is realized is alone competent to yield the sum 
mumbonum . So that one may fruitfully turn to the higher 
vidyā 

has gladly to 

bid farewell to all other 
pursuits ; for , as A. Huxley remarks 1 , " the seeking of the 
kingdom of God is a tiresome whole - time job . " The 
giving up of all lower ends in favour of the highest , viz . , moksa , 
is the essence of the renunciation on which the upanişads and 
Saņkara insist . Thus in his commentary on the Mundka ? 
Sankara remarks that people of all stations of life may hope to 
get an intellectual apprehension of Brahman through the study 
of the upanisads ; but only the Brahman - knowledge , consoli 
dated and perfected , by sannyāsa will yield mokşa . Ānandagiri 
asserts that this renunciation means the surrender of all 
possessions and secular activities - sarvasvatyāga karmasannyāsa . 
niştha . This stern condition is reminiscent of Christ s words : 
“ Sell whatever thou hast and follow me . “ If any man come 
to me and hate not his father and mother and wife and children 
and brothern and sisters , yea , and his own life also , he cannot 
be my disciple . " " Whoseover be he of you that forsweareth 
not all that he hath , he cannot be my disciple . " 

The object of vividisāsannyāsa is held to be liberation in the 
state of disembodiment or vidhanmukti . He who performs at 
strives to carry out the injuction , ātmānamwalokamupāsitas , 
both in letter and spirit . But even if this act of renunciation 
is not carried out externally , it has to be mentally performed by 
inquirers in all stations of life . Some of the special qualities 
of head and heart which all seekers after Self -knowledge should 
oultivate have been detailed in the Gita . Humility , sincerity 
non -violence , forbearance, simplicity, devotion to the teacher, 
cleanliness, perseverance, self -conquest , aversion 

to senge 
objeots, freedom from egotism , meditation on the evils of birth , 
death , old age , sufferings and pain detachment from kith and 
1. VWw . P. 35 ; Cf. ananyacittată brahmanişthāsaukarmathe 

skathem ? 1 

karmatyagitato brahmanişthåmarhati petarah 

Rd . IMY.Cam . P. B. 
2. MuU . Bhåşya, AAE. P. 3 . 
3. Ibid . 
4. Mark X , 21 ; Luke XLV , 26 ; 33. Cf. MuU . IHI, 2.6. JU.4,5 ; 

RBVH , P. 1049 
5. BU , 44, 45 . 6. MV.P. 21 . 
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kin as well as possessions, equanimity in happiness and misery ! 
devotion to God , love of solitude ; pursuit of Self -knowledge 
and the vigilant awareness of the final end 1 It is easy to 
see that this list is only a significant amplification of the four 
prerequisites considered above 2 . The vital point is that the 
candidate for JXāna should guard himself against deviation from 
the path hard to traverse ; for, pramada or negligence in this 
respect is fatal3 . 


With these initial preparations the sidhaka calls upon the 
teacher ; for the latter alone can unveil the secret of life and 
self4 . The supreme word which guides the sidhaka s steps now 
is the upanişadio injuction , ātmā vā are draştavyaḥ śrotavyo mant 
avyo nididhyāsitavyahs ; for, with the seeing of, with the hear 
kening, to , with the thinking of, and with the understanding of 
the Ātman this world - all is known . " This is the programme 
for the sādhaka s activity . The expression draştavya denotes the 
goal, viz . , the realization of the Self ; the three remaining 
expressions indicate the steps to be taken before the goal is 
reached . The traditional view is that, of the three steps , 
šravana or hearkening to the Self is the angi or the main ; for 
no means of cognition other than sabda is oompetent to yield 
the saving knowledge ?. From the Upanişads alone is the real 
nature of the Self known - the Self being the aupanişadah puruṣaḥ . 
Hence hearkening to the upanişads has been accorded pride of 
place among the steps leading to self -realization The next 
two steps , thinking and pondering aid the hearkening and so 
are its auxiliaries . 


. 


1. BG . XIII, 7-11 ; US . I, 5 . 
2. Vide PP . 416 ff supra . 
3. Sanasujatiyabhäşya I, 4 - pramâdam vai mộtyumabam bravimi. 

sadāpramādamamţtatvam bravimi. MuU . III , 1 , 5 . 
4. KU . II , 9 ; II , 23 ; 
5. BU . II , 4 , 5 ; IV , 5. 6 . 
6 . Cf. CU . IV , 1, 3 , yenāśrutam śrutam bhavatyamatam matam 

avijñātam vijñātam . 

Cf. BU . III , 9 , 26 tamtvaupanişadam puruşam prcchāmi. 
8. Vide VPS . I , 162 ; Nyāyaratnāvali, P. 427 , SB : 
9. śrvanamangi, prāmāṇyasya prameyāvagamam pratyavyava 

dhānat; manananididhyâsanetu cittasyapratyagātmapravana 
samskāra parinişpannatadekāgravrttikaryadvārena brahmanu 
bhavahetutampratipadyete Vivarana , Qd. As . P. 859 ; 
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Śravana is essentially investigation or vicāra which consists 
in the determination of the purport of words constituting śruti , 
especially the major texts or the mahāvā kyas. Only after its 
purport is determined can the word function as a means of valid 
cognition . Understood as the means of valid cognition , šravaņa 
may be seem to be the angi or the chief . Sravana means the 
determination of the purport of words in the relevant precepts 
of sruti by means of the well -known six aids 2. But can any word 
have the power to denote the vedäntic Absolute from which the 
words with the mind recoil ? 3 True , the Absolute without 
limitations of any kind is beyond the range of words ; but in 
šruti there are words which denote the qualified Absolute ; the 
knowledge of such words aids that of the pure Absolute 4 . 
Sravana , strictly , is not a form of knowledge , jňāna, for 
knowledge is not a proper object of injunction ; rather , s ravana 
is an activity and such as may be enjoined In fact, the 
other two steps manana , and nididhyāsana also are only mental 
activities . Sravana is a thinking consideration such as : if the 
major texts like tattvamsi do not convey the sense of identity 
of Brahman and Atman , they would not yield it even when 
tested with the help of the six aids of sense -determination , 
Generally , it serves the purpose of dispelling the fear that the 
Advaitic teaching of identity is baseless pramānagatāsambhā 
vanā . This fear may take the form that the upanişadio texts 
do not teach the non - dual Brahman but only subserve ritualistio 
activity ?. According to the Nyāyaratnāvali, ratiocination 
in support of the identity of Brahman and Atman also is 
included in srvana 8 . 


1 . Cf. tætparyavišiştaśabdajnanam kāranam , atastātparyāvadhār . 

anarūpavicārasyangitvam . Qd . AS . P. 859. 
2. upakramopasamhāravabhyāsapūrvatāphalm 

arthavadopapattīcalingam tatparyanirņaye 

Qd . Com . on S $ . III , 333 . 
3. Vide PP . 237 if supra . 
4. AS . P. 866 . 
5. Sravanādikriyātāvadkartavyehaprayatnatah . Suresvara. Qd. 

AS . P, 866 . 
6. Nārāyaṇi on SB . P. 428 . 
7. PMS . I , 2 , 1 etc. 
8. SB , P. 428 . 
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How does the major text tattvamasi 1 oonvey the supreme 
Advaitic teaching of identity ? The determination of its sense 
is the chief object of śravaņa . Now , tattvamasi is known as 
the upadešavā kya , the proposition that sets forth the content 
of the gaving knowledge . The appositional use of the two 
words tat and tvam , that and thou arouses the idea 
that they both refer to the same reality . 2 Sāmānādhikaranya 

the appositional use of noun -words may refer to four 
different kinds of apposition 3 : ( i ) apposition by sublation ; 
( ii) that by superimposition ; ( iii ) that by means of the relation 
of the adjective and the substantive ; and ( iv ) that through 
identity. An example of the first is furnished by the propasi 
tion the thief is the post uttered on discovering that what 
was mistaken for the thief is in fact a post . The subject here , 
viz ,, thief restates the content of the original error ; but , 
of that is predicated the being the post , which , thus , sublatos 
the initial error . This type of apposition is inapplicable to the 
text tattvamasi 4 for it will imply that thou , the indivi 
dual, is absolutely annulled in liberation , and , therefore , amy 
offort on his part to secure it is unin telligible The second 
type of apposition , based on superimposition , also is irrelevant 
in the present context ; for propositions based on it are imjnno 
tive ; • . g ., meditate on mind as Brahman - manabrahmetyupão 
sūta . Obviously , in tattvamasi there is no exhortation to 
meditate . This point becomes clearer still in the light af the 
fact that were meditation enjoined here are the direct means of 
liberation , the latter , des the product of meditation , will be 
transient . In examples like the blue Lotus , there is the 
third type of apposition between the adjective blue and the 
substantive , lotus , which also must be rejected in the case 
of that and thou ; for these terms refer, by their denota 
tive power , to mutually opposed entities , viz ., God and man . 
The apposition between these is empinjoal; but, ompirically , it 

1. CU . VI , 8 , 7 , etc. 
2. Vide Madhusudana s Com . on SS. I , 197 . 
3. SS . II, 39 . 
4. Com . on II , 39 ; SS . 
5. It is clear that if badha or sublation is applied to tot effort 

at liberation will cease to have any goal ; for it means 

abolition of Brahman . 
6 . Com. on SS. P. 214. 
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can 


cannot be ignored . God being mediate and full conciousness , 
and man immediate but partial consciousness ?, there 
be no apposition between the 

two , 

as such . Thus , the 
only alternative is to treat the apposition in question as 
referring to identity , aikyapakşa , of the reality connoted by 
tat and tvam 2 . But , as mentioned above , the identity cannot 
hold between the senses expressed by tat and tvarn . Nor 
may one of these terms be taken in an indicative or secondary 
sense without discarding its expressed sense , as an instance of 
ajahatsvārtha . Take , e.g. , that tat connotes the world - cause . 
This indicated sense must be similar to the world or to the Jīva . 
The former will rule out all relation to Jiva , there being no 
mutual expectancy between the two . If it is deemed similar 
to the Jiva , the sense of the sentence will be I , the Jīva , am 
the world - cause . Tbis knowledge yields no puruārştha or 
human end ; for it leaves the Jiva in his state of nescience . 
Similarly , the knowledge that God is one s master , derived from 
the same proposition by means of laksanā or otherwise , does 
not avail to liberate the Jiva 3 . For even after such knowledge 
the Jīva has to meditate on God to win his grace , Nor can the 
secondary implication by which the expressed sense is ignored , 
jahadevārthā , be applied to this major text ; for, it can 
function only if a sense 

sense related to the expressed senses be 
available 4 ; nor 

decide to which of the two terms 


can 


we 


1. Cf. Vedantastira , Notes , P. 37. Ed . by Hiriyanna , Poona , 

1929 ; 
2. SS . II , 39 and , P. 215 . 
3. tattvansi has beer , variously interpreted by the different 

schools of Vedanta . Ramānuja takes tvam as denoting the 
Jiva oř cit and its apposition with tat meaning God signi 
fies that the former is the body of the latter ; or God is the 
self of the Fiya . The Dvaitin understands the text to teach 
Jiva s dependence on and the difference from God ; he splits 
tattvam as tasyatvam or is prepared even to say that the 
expression is atattvamai . 

According to Bhaskara the text 
denotes an ultimate ekibhāva or merger of the Jiva in 
Brahmap as of rivers in the sea . For Vallabha, tattvam means 
tasmaditvam implying , mystically, the ecstasy of love . 

Vide P. P. 595. 
4 : EG . " in the bamlet in the Ganges , “ in the Ganges 

Gang yāmi, indicates the bank , in contact with the Ganges ; . 
in doing so , the expressed sctise of Gangāyām is entirely dis 
carded . No such reta ted sense is available for tat of 
• tydm , 
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should this laksaņā be applied . Therefore, the right procedure 
is to apply to both terms the bhāgalakşaņā , by which a part of 
the expressed sense is retained while the incompatible element 
is rejected . The incompatibility of the terms tat and 

tvam is confined to their expressed senses 2 , for, these refer 
to God and his attributes on the one hand , and to man and his 
on the other . But they have a secondarily indicated sense , each . 
Thus , tat indicates the ground of the world , pure consicousness , 
which is existence and bliss also at the same time , 

Similarly , 
tvam indicates the eternal and immediate consciousness which 
witnesses the body , sense organs , and mind . Thus understood , 
these two indicated senses may be seen to be absolutely identical . 
This is analogous to the understanding of the proposition this 
is that Devadatta . The attributes of Devadatta , viz . , the 
being qualified by the past time and some other locality , and 
the being qualified by the present time and this locality , are of 
course , incompatible , and as such are discarded ; the final 
sense thus conveyed by the proposition is the self - identity of 
Devadatta stripped of his incompatible characteristics . Even 
80 , the major text " tattvamsi yields the absolute identity of 
the indicated sense of tat and that of tvam , the identity whose 
content is pure consciousness , without any accidental attributes 
or relations 3 


The determination of the Advaitjc sense of tattvamasi as 
indicated above in the vast majority of the sādhakas does not 
at once yield liberation , though , in very rare instances, it may . 
So that it may result in liberation , it has to be aided , as 
mentioned above , by manana and nididhyāsana . Manana 


1. ucitādvayorapibibhagalakşapā . SS . II , 42 and SS . I , 160 . 
2. Vide SS . I , 158 , 159 . 
3. This cognition is said to have the supra - relational sense or 

the akhandārtha as its content . It has been defined by Citsukha 
as follows : 
* samsargāsangisamyagdhihetutâyāgirâmiyam 
uktakhaņdārthatā , yadvā tatprātipadikārthata il 
TP . P. 109. i.e. in the engendering by non -synonymous words 
of valid cognition which is non-relational consists 
their integrality of sense ; or , it may be taken to be the non 

relational sense of the stem - words, 
4. Vide P. 444 supra . 
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is the mental activity which secures mediate certitude for 
the knowledge born of the major text . According to the 
Nārāyaṇī it serves to remove the perverse thought that though 
the upanişads have a distinct teaching of their own , it is not 
the identity of self and Brabman . This perversity is called 
prameyagatāsambhāvanā. Nididhyāsana is the reasoning activity 
for securing immediate certitude of the knowledge of identity , 3 
All these three steps sravana , manana , nididhyā sana together 
consist of four types of reasoning processes : ( i ) the determi. 
nation of the otherness of the objective manifold in relation to 
the conscious - subject dsgdrsyānvayavyatireka . It is argued 
that the sphre of objtots is posited by the self -revealing subject in 
judgements like : I perceive this pot ; I perceive this mountain , 
eto . Without such perceptions, the world of objects can in no 
way be deemed to exist . In other words , existenco , to be 
intelligible , must be existence for a subject . To posit an 
object means to relate it to the consciousness which judges . 
We saw , in the previous chapter, that this relation can be 
neither contaot nor inherence i.e. , external or internal. Contact 
between things , so opposed as consciousness and inert objects 
is unintelligible . As for samavāya , an independent relation 
between the two relata , it leads straight to the infinite regress . 
So the Advaitin concludes that the objective manifold 18 related 
to pure consciousness through tādātmya or identity . But 
identity cannot be conceived between consciousnesss and the 
inert objective manifold . Therefore, like the rope- snake , the 
world of objects is merely superimposed on consciousness ; it 
has no independent status . The next three types of reasoning 
follow the same pattern . In the second, sāksisäksyānvayasya . 
tireka , it is argued that what is witnessed , viz ., the inert states 
of the mind like pain and pleasure , cannot be identical with the 
witness in telligence ; hence they are independently false . In 
1. mananamtuvākyajanyajñānasyaparokganiscayatvasampādakast 

arkah . SB . P. 428 . 
2. Ibid . 
3. SS . takes it to be the repeated practice of updisturbed fravana 

and manana - vide NR . PP . 428-29 . 
4. PP . 400-401 supra . 
5. svaprakásadrsastādātmyena siddham jadam yadi satyam syād . 

tadā, jadatvading syaprakasadatyamtavila keanam syåd NR . 

SB . P. 429 . 
MUKTI_57 
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the third , āgamāpāyitadavadhyanvayavyatéreka, it is made out 
that the objects and their states which are in perpetual flux 
cannot be identical with the immutable self . Hence they are 
different and false . In the fourth , duhkhiparamapremāspadan 
vayavayatireka the argument is that what causes evil and suffer . 
ing, viz ., the world of objects cannot be identical with puro 
consciousness which is also bliss ; hence it is different and false . 1 
The point of these reflections is to impress on the inquirer the 
Advaitic conclusion that Ãtman alone is immutably real . Like 
the thread running through pearls holding them together is the 
Atman in regard to all phenomena.2 What this mithyātva or 
falsity signifies we have already discussed.3 A significant 
part of the three steps šravana , etc. , consists in assimilating the 
nature of the world s falsity . Together with this proceeds the 
determination of the real nature of the Self, which has been 
referred to under śravana . 


In deciding the meaning of tattvāmasi we spoke of the 
expressed and indicated senses of tvam and tat . The precise 
nature of tat has already been set forth in the chapter on 
Brahman.4 Before one succeeds in grasping the import of 
identity conveyed by the major text, obviously , one should fix 
the precise sense of tvam also . We shall briefly indicate how it is 
dono . S ankara has set forth the procedure to be adopted in 
several works of his . Bondage has been explained to consist in 
a series of superimpositions or adhyāsa ( adhyāropa ); in contrast , 
its abolition consists in the process known as apāvadas or 
repudiations. On pure consciousness have been super - imposed 
both the objective world and the subjective phenomena of 
the organism and its activities . By means of discriminative 
reasoning , these subjective superimpositions must be set aside , 
and their substrate, the pure consciousness in its immediacy , 


1. NR . on SB . P. 429-30 . 
2. Cf. BG . VII , 7 . 
3. Vide PP . 379-385 supra . 
4. Vide PP . 210-238 supra . 
5. Vide SS , PP . 125-254 ; This is the actual implication of 

neti - rejection of the whole world of objects as not being 

Brabman . cf. BS . III , 2 , 22. 
6. Vide PP . 355 ff. supra . 
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must be apprehended . The positive and indubitable starting 
point of the inquiry who am I , “ koham is the felt certitude of 
the self s reality - the doubts are not in regard to whether the 
self is or is not but what its nature is . Self or Ātman stande 
revealed howsoever mixed up with extraneous elements in the 
perception of I . ? But may not this very reality of the self 
or I be called in question ? Clearly , this calling in question of 
the I , this process of doubting , being an action entails an 
agent , and the I thus doubting , is the doubter.3 But this 
much of certitude regarding the Self would not suffice to liberate 
the Jiva ; it has to be thoroughly distinguished from its sheaths 
“ drawn out from the body like an arrow- shaft out from a 
reed " .4 


An account of the Kosas and their significance has been set 
forth above, where we showed that the metphysical Self of 
the Jiva cannot be any of these five košas. For instance the 
gross body or the sheath of food cannot be the self , 6 for the 
obvious reason that in states like sleep , its inertness is cons. 
picuous . In our account of the materialist rejection of mukti 
we exposed the inadequacies of their views of Self. ? The self 
which witnesses all changes remains immutable as conscious 
pess . Body , mind , eto . , are only its instruments , owned and 
used by it , but by no means indispensable for it . Beyond the 
gross body is the sheath of vital breaths , prāṇamayakosa sub 
ject to vicissitudes like hunger and thirst; its impermanence , 
objectivity and inertness make it unfit to be the self of man . 
On the level of the prāṇamaya, life begins to manifest itself ; but 
it is unconscious as proved by the sleep state where breath 
functions without consciousness . The manomaya is conscious, 
no doubt ; but it is not the self for it is subject to attachments 
1. Cf. Self - inquiry is the one , infallible means , the only direct 

one , to realize the unconditioned, absolute Being that you 

really are - Mahrasis Gospel, P. 53. Tiruvannamalai, 1949; 
2. Vide P. 410 supra. 
3. SN . V. 4; Cf. ātmanas capratyakhyâ tumasakyatvāt, ya eva 

nirakarta tasyaivātmatvãt; S B . PP . 86-87; 
4. KU . VI , 17 ; 
5. Vide P. 356 supra ; 
6. Vide BS . III , 3 , 54 ; 
7. Vide Part I. supra ; 
8. SN . V. 10 ; 
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and a versions, mistakes the body for the self and has conceit 
in possessions like houses , etc. Briefly , the plain limitations 
of the finite mind make it impossible for the inquirer to 
rost content in his mind as his self . The next higher sheath , 
buddhi or vijñānamaya also is equally imperfect; it collapses in 
sleep and is subject to the sway of the sense- organs and mind . 
Being but an instrument of the self, it may not be identified 
with it . The last sheath of bliss is the closest 

a pproximation 
to the self; it is revealed in the happiness of deep sleep , and as 
imited by it , the self appears as egoity . ! The real Self 
or Ātman is the prototype , not blissful, but bliss itself.2 It is 
Self because, both before and after the integral experience , 
uncontradicted , it exists . Strictly speaking the Self cannot be 
an object of experience , but one speaks of experience in regard 
to it because its very essence is sentience or experience. 3 
Therefore, the Self whose essence is awareness can never be 
doubted . Briefly , the pure Self is that alone which cannot be 
thought away . Bebind and supporting all throughts of nega . 
tions remains the pure consciousness and that is the Atman . 


That the Self alone is real may be reinforced by the demons 
tation of the mithyātva of the world of objects. The latter may 
be thought away , it was said . But how ? By manana it is 
feasible to show that the world of objects fails to satisfy the 
demands of logical intelligibility and , as such , is false or untrue . 
As an example may be considered the nature of bheda or differ 
ence on which rests the concept and experience of the world of 
objects . To the dualists bheda is both ultimate and necessary . 
Empirical life, even for the Advait : admits of bheda . But is 
it , for all that , an intelligible concept ? Differance may be 
deemed to be either the nature of things or their attribute , 
svarüpa or dharma. It cannot be either . For , if it were of 
1. SN . V. 13 ānandamayakos anāmāso hamkāraḥ katham bba. 

vedātmā ; 
2. Vide S B on Anandamayadhikarapa; 
3 .. Cf. Reality is one indivi lual experience a higher unity ...... 

above all ideality and relations, above thought , will, and 

aesthetic perception . Essays ; P. 342. Bradley. 
4. svayamevānubhavatvād yadyapyetasya nanubhavyatvam 

sakſdapyabhāvasankānabhaved bodhasvarūpatvāt ll 
SN . V. 16. 
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the very nature of a thing , say of A , then its difference from 
another object say B , could be perceived without any refer 
ence to B at all . But it is obvious that the concept of 
difference is unintelligible without reference to its counter 
correlate or pratiyogin . The dualists may maintain that this 
dependence of difference on a counter - correlate holds good only 
of determinate perception ; in indeterminate perception diffe . 
rence is cognized without references of any kind . 

For example 
a rod of fixed length requires reference to other rods , etc. , only 
when it is to be described empirically as long or short , But 
this argument is weak . Reference to other rod , is needed in 
the example because contrary attributes like length and short 
ness cannot at once be predicated of the same object . But if 
difference were the nature of things , its perception should 
require no reference to other objects . If difference from B 
be included in the nature of A , then since B , which qualifies the 
difference, is also included in A , all difference between A and B 
would vanish . Thus , if difference were the nature of things , 
everything will be the attribute of everything else . Ultimately 
only a single substrate would remain with all things as its 
attributes . Again the nature of difference is to divide things 
and if difference were itself the things in question , only 
division would remain and no things divided . If the integrality 
of things be denied , no thing would remain single and whole , 
but each would be split up into everything else . 

Nor may difference be deemed a dharma or attribute of 
things . For , perception does not testify to such an attribute. 
What perception does is to yield the knowledge of an object in 
its unity; it oannot simultaneyusly perceive the two entities , 
the object and its attribute of difference . To arrive at differ . 
onco , first the differents, viz . , the substrate and the counter . 
correlate of difference must be perceived ; next the cognition 
af difference may follow . The fact is , difference also is a sort 
of relation and so cannot do without the relata . Again , if 
difference were an attribute , it must be different from its 
aubatrate and then they have to be related by a term other 
than both the relata . This attempt , we saw , 2 involves infinite 

1. vidaraņātmakabhedasyabhāvasvahavatāyām nakiñcapaikam 

vastu syād. TP . P. 168 ; 
2. Vide PP . 400-401 , supF & . 
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regress ; for each subsequent cognition of difference depends 
upon that of the immediately preceding difference . Finally the 
concept of difference is vitiated by the defect of mutual depend , 
ence ; when two objects are cognized as different their relation 
as substrate and the counter - correlate of that difference is 
cognized ; but only after cognizing them as substrate and coun 
ter - correlate may their difference be cognized . To say that 
this is true of determinate coguition , and not of indeterminate 
cognition is futile ; for it is a more assertion without proof, and 
beyond experience.1 


The main object of manana , as said above , is to convince 
the inquirer of the sole reality of the Atman understood 
through śravaņa as identical with Brahman . Ratiocination , 
the study of Vedāntic texts , and unwearying efforts 
concentrate the mind on this sole theme , nididhyāsana , are 
held to fit the sidhaka for videhamukti , for as we observed 
above , the object of vividişāsanny īsa is liberation which 
guarantees that no more embodiment is in store for him . But 
the distinctive feature of Advaita is that it holds out the hope 
of liberation oven in this life , or , as it is called Jivanmukti . 
The achievement of this goal is conditioned by a fresh act 
of renunciation styled vidvatsannyāsa . It is accomplished by 
those who have acquired through sravana , etc. , the knowledge 


1. yugapadgrahaņāyogād anayasthảprasngataḥ | 

parasparāśrayatvācca dharmabhede pinākşadhihil 

TP. P. 168 . 
2. tamevadbjrovijñāyaprajñāmküvitabrabmaṇaḥ . BU . IV , 4. 
3. Vide PP . 443 supra . 
4. The need for a fresh act of renunciation is explained by 

Vidyaranaya as follows : There are two classes of candidates 
eligible for the saving knowledge : ( i ) those who have realized 
some saguna aspect of Brahman in meditation , kſtopāstaya 
and then undertake inquiry into the nature of reality , 
( ii) those who have not , akstopūstayah . Having secured the 
knowledge of Brabman through vividişasannyasa ., the former 
need not freshly renounce ; for their inherent dispositions 
and mind as a whole have already been purified . They can 
expect vidvatsannyāsa and jīvanmukti to follow automatically . 
Such indeed are the proper candidates for vidyā . Since 
sannyasa has been enjoned with such candidates in view , the 
two forms of it seem mixed up in the sõstras, Vide JMV. 
P. 231. 
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of the supreme reality . A classical example of vidvatsannyāsa 
is the renunciation of Yājňavalkya, who having instructed 
Janaka , Maitreyi, etc. , retired from the world.2 The basis 
and sanction for this second act of renunciation is the declara . 
tion that Brahmans who know such a Self overcome desire for 
sons , desire for wealth , desire for the worlds , and live the life 
of mendicants. Vividişūsannyāsa yields mediate knowledge of 
the self ; the Vidvatsannyāsa serves to ripen and perfect it . 
Hence they may be regarded as cause and effect . This second 
act of renunciation is designed to achieve liberation in this very 
life . The direct means to Jivanmukti or liberation in life are 
held to be three : ( i ) the knowledge of reality or tattvajňāna ; 
( ii ) tranquillization of mind are manonāśa ; ( iii ) attenuation 
of mental impressions , or väšanākşaya . These three means 
employed over a long period of time liberate the Self . 


In practice these three factors act and react on each 
other . Without the tranquillization of the mind , impressions 
must persist while without the attenuation of impressions , 
mind ( unregenerate ) must persist . But what does tranquilli 
zation of mind mean ? By mind in this context are meant only 
the waves , the modifications, of the mind -stuff ; to tranquillize 
them is to restrict those vyttis of the mind . Indeed it is the same 
as what Patañjali defines as : vyutthānanirodhasamskārayorabhin 
bhavaprādurbhāvau nirodhakşanacittānvayo nirodhaparināmaḥ . 6 
The practice of tranquillizing the mind stuff is aimed at 
transcending the empirical dualism between the subject and 
the objeot in all acts of cognition and thus at making the mind 


1. Clearly this knowledge cannot be other than mediate . Were 

it immediate, there would have been no need , no possibility, 

for any fresh act . Vide SS . III , 346 . 
2. Vide BU . IV , 5 . 
3. BU . III , 5 ; Also , etameva viditya munirbhavati. BU . IV , 4 , 22 . 
4. JMV. P. 35 . 
5. tribhiretaiścirābhyastairbçdayagranthayo drdhah 

nihsan kamevatrutyanti bisacchedāt gunāiva il 

Vāsiştha, Qd. JMY . P. 203. 
6. YS . III , 9 ; When there is a becoming invisible of the subli 

minal impressions of emergence and a becoming visible of the 
submlimipal impression of restriction , the mutation of 
restriction is inseperably connected with mind stuff in its 
period of restriction . 
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means 


of intuiting the identity of Ātman and 


a proper 
Brahman . 


as 


an 


Yoga or the process of 

process of perfecting the mind 
instrument of intuition has an honoured place in Advaita . 2 
While the impure mind cannot intuit the self , the purified 
mind , or agrycībuddhi, can.4 For the process of purification 
the upanişads have laid down certain types of upisanas or 
meditations . The meditations which do not culminate in the 
knowledge of tattvam si cannot liberate in this very life ; they 
only lead to liberation by stages or kramamukti.s But as 
said above , these upāsanas , when successfully performed , 
result in the purification of the mind , and thus they facilitate 
the final intuition of identity . 


7 


Upā sani signifies the uninterrupted flow of the game 
mental state in regard to an object prescribed by the sāstras . 
As examples may be noticed a few of the more outstanding of 
these meditations . The meditation on saguna Brahman or 
Isvara enjoined in the Chāndogya 8 has unusual significance . 
The qualification of the upīsa ka here is that he be sānta , of 
calm mind . The theme of meditation is qualified Brahman , 
manomayabhārupa , etc. The real self of the meditator is this 
very Brahman or Isvara - esama ālmä antarhrdaya.10 Hence 
the injunction to meditate on Him as the very Self of the 


1. drsyate tvagryayåbuddhyā sūkşmayā sūksmadarsibihih . KU . 

III . 12 . 
2. Vide SU . II , 8 , VI , 113. KU ,,H , 12 ; VI , 11 ; MuU . II , 2 , 3 ; 

Cf. samyagdarśanopayohiyogo vede vihitah . SB . P. 352 ; GPK . 
III , 40. In the PD . Bharatitirtba holds that yoga is an inde. 
pendent means to release ; but in the VPS . his position is the 
normal one , viz . , that Jñūna alone liberates. Vide PA . 

P. 245 . 
3. KU . III , 12 - eşa sarveșu bhūteņu gūdhotmá naprakās ate. 
4. asamskrtabuddheravijñeyatvāt naprakāśata ityuktam ; drsyate 

tu samskſtayā ekāgratayopetayā sāksmavastunirikşana paraya . 

S B . on KU . III , 12 . 
5. sagurāsu vidyāsu gatirarthavati. $ B . P. 730 . 
6. yavadupăsyavigayasaksātkāreņatatphalam pruptam , $ B.P.777 . 
7. CUB . P. 6 . 
8. III, 14 . 
9. CU . III , 14 , 2 . 
10. Ibid , III , 14 , 4 . 
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sādhaka.1 Since in these meditations the distinction between 
the subject and the object is maintained , their fruti is not full 
Self-realization - neha svārājye bhişińcati . ? The words , after 
death I shall reach Brahman 3 testify to the persistent sense 
of difference . The final goal of this meditation , therefore, can 
only be kramamukti 4 after attaining the realm of saguna 
Brahman . The upāsaka meditates on God as dwelling in the 
heart s ether , in the city of Brahman 5 ; here he also realizes 
Him . 

As in an expanse of clear water or in a clear mirror 
objects are reflected faithfully , so in the cleansed mind 6 of 
the yogin shines forth God , a mass of the light of conscious 
nose . vijñānajyotihsvarūpāvabhāsam , 


Of all forms of upāsanas recommended in the upanişads , 
that on AUM is the most celebrated . ? Meditation on AUM is 
held in high esteem because AUM is the most adequate symbol 
of Brahman , and , as such , has been identified with it . The 
Māndūkya makes AUM central to its theme by means of this 
identification . The entire realm of the real is symbolized by 
AUM ; past , present and future as well as the waking , dream 
and sleep states of the individual are said to be symbolized 

Sankara declares that to comprehend AUM aright is 
the way to Self- realization . Anandagiri explains that when 
the sacred syllable is uttered with a concentrated mind , 
caitanya or consciousness shines forth . The process of medite 
tion consists in the merging of the first syllable a of AUM in 
the second u . Similarly the second is merged in the m , 
the last element of AUM . Finally , m itself is dissolved in 
the nonsyllabic AUM which is equivalent to the Turīya , to the 
impartite reality , which is neither cause nor effect . The 


by it . 


1. BS . IV , 1 , 3 , tvam vă abamasmi bhagavo devate ham vai 

ivam asi . Qd . SB . P. 741 . 
2. CUB , P. 159 . 
3. CU . III , 14 , 4 , itapretyābhisambhavitāsmi. 
4. See infra . 
5. CU , VIII , 1 . 
6. MuU. III , 1 , 8 . 
7. MuU . II , 2 , 3 & 4 . 
8. Cf. GPK , I , 28 . 
9. Tīkā on SB . on the MU . P. 9 , 

Vide P. 362 supra . 
MUKTI -- 58 
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procedure sketched above is to be worked out in the manner 
which the adept teacher imparts to the sūdhaka . 


The practice of upāsana , when successful , makes the mind 
tranquil by arresting its extrovert tendencies ; the sādhaka in 
fact becomes an āorttacakşus. But still there are the vāsanas , 
the subtle impressions of the mind for him to contend against 
and uproot ; without success in this respect , that conquest of 
the mind , on which absolute freedom from fear depends , 3 may 
not be attained . It is recognized that the eradication of 
these impressions is as difficult as the emptying of the sea , 
drop by drop with a blade of grass 4 ; but this should spur 
the sādhaka to intense effort , rather than induce a sense of 
despondency and frustration . The effort called for is directed 
to the cultivation of mental states opposed to the distracting 
and degrading states of lust , anger , and greed . This is , in 
fact, a process of sublimation effected by the knowledge of the 
Advaitic truth of identity or non- dual reality , 


an 


sense 


Again the tattvajñāna consists in the reasoned conviction 
that the Self alone is real , the objective manifold being 
only appearance , mithyā in the 

explained . 
As already mentioned above , this conviction 

seryes 
to discipline the natural impulses . Attenuated impressions 
and knowledge of reality also aid each other.6 Further, when 
the mind is tranquillized , external objects cease to rouse the 
latent impressions of the mind and they get more and more 
attenuated . In their turn , the attenuated impressions tend to 
keep the mind tranquillized . And , the knowledge of reality 


1. The three syllabus a , u & m are symbolic of the three 

states of waking , dream and sleep , each being less gross 
than the previous and as such the cause of it . All the three 
are , as objects of knowledge , on the same level . Cf. CIP . P. 
325. In the meditation the idea followed is to merge the 

grosser state in the subtler . 
2. KU. IV , 1 . 
3. Cf. manaso nigrhāyattambhayam sarvayoginám . GPK . III , 40 . 
4. GPK , III , 41 . 
5. Vide BG . XVI , 21 . 
6. Cf. yāvanna vāsanānāšastāvattattväga mah kutah | 

yavanna tattvasamprāptirna avadvāsanākşayah it 
Qd . JMV . P. 205 . 
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guards the mind from straying away into the world of objects 
and getting distracted ; also it leads the sidhaka to see the 
Solf in foes , friends and one s own body - thus it nips anger , etc. , 
in the bud . We have already discussed how sama conditions 
the dawn of knowledge of the real.2 


4 


In order to secure these three indispensable means to 
Jivanmuktī , the sādhaka must exert himself. It is here that 
courage and initiative are called for . Even in the earlier stage 
of vividişāsannyāsa , these three means are needed : but there 
knowledge of reality was the chief goal . In the second stage , 
the tranquillization of mind and the attenuation of its 
impressions are the main objective. Hence all the three may be 
simultaneously practised with but a shift of emphasis . Practice 
of knowledge consists in pondering over it , expounding it , 
exhorting one another 

to follow it and oneself loyally 
following it . The matter may be expressed differently also , 
Jivanmukti may be attained through the displacement of the 
demoniac traits in human nature , like hypocrisy , vanity , 
pride, anger , eto . , by the divine traits such as fearlessness , 
purity of mind and so forth . The latter may be acquired 
through striving to cultivate a detached mind. A cletached 
mind is trained to be sufficient upto itself by snapping all ita 
artifical ties with the world of objects : -- for, muktyai nirvişay . 
ammanah.5 Attenuation of impressions removes the milder form 

1 . Cf. ripaubandhæu svadeheca samaikāgryam prapaśyatah | 

vivekinah kutaḥ kopah svadehāvayaveşviva || 

Vārt, Qd . JMV . P. 207 . 
2. Vide PP . 155-6 Supra . The attempt to secure saintly perfec 

tion by means of the tbree factors mentioned in the text is no 
doubt thorough ; but its effectiveness may be considerably 
enbanced by providing for action in the world outside , in 
society , to match the mental states . To conquer anger , etc. , 
the cultivation of opposite states as yoga teaches or brahma. 
vibāra as Buddha teaches is effective ; but still more effective 
will be the service of love extended to fellow beings. It is 
here that the Neo - vedāntic school of Vivekananda has made 

a vital contribution to Advaitic ethics . 
3. Vide FN. 2. Loyally following knowledge must mean 

carrying it out in one s relations with follow - beings or acts 
dictated by the conviction of unity of Self . That, of course , 
means service of man in the knowledge that man is God 

disguised . Cf. Vivekananda on this theme . 
4. Vide BG . XVI , 4 , and 1-3 . 
5. Mai , U , VI , 34 . 
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of bondage due to the demonaic traits ; but the tranquillization 
of mind obliterates bondage in all its forms. Still the need 
for the attenuation of impressions will remain as a bulwark 
against the mind s agitations due to prārabdha karma , acts that 
have already started to bear fruits. 


(vi) The Final Means to Liberation . 
What is the final means that yields můkti or the intuition 
of identity between Ātman and Brahman ? Is it mind or is it 
word ? There is no unanimity on the answer to this interesting 
question in the schools of Advaita . There are upanişadio 
passages like i mana saivedam āptavyam , which point to 
mind as the final means of realization . True , there are also 
passages like yanmanasū namanute ? , apräpyamanastīsaha 4 
whïch seem to deny it . But these negations may refer only to 
immature or untrained minds . On the other hand , there are 
also upanişadio passage which make out that sabda or the word 
of the upanișads is the immedia te means of liberation . These 
latter cannot be explained away as just teaching that the 
word of the upanişads and of the enlightened teacher aid the 
mind in intuiting the Self. But if the word were competent to 
yield the integral knowledge of the Self, why are manana and 
nidihyāsana enjoined after šravana ? As explained above , the 
two latter steps are meant to strengthen šravana and prove 
effective when the dawn of knowledge is obstructed by adharma 
and dharma . Mind , on the other hand is not established as 
an independent means of direct perception . E.g. , it does not 
function as such in regard to the Ātman which is self - luminous , 
or in regard to pleasure , etc. , which are intuited by the witness - 
intelligence .? Mind , of course , may fervently imagine ; but 
it is well -known that imagination does not yield objectively 
valid knowledge . But on the other hand , upanişadic word 

1. Vide P. 70 supra . 
2. KU . IV , 11 . 
3. KeU . I , 5 ; 
4. TU , III , 4 . 
5. Vide CU . VI , 16 , 3 - taddhasyavijajñau ; VII, - 262 tamasah 

param darg ayati Sanatkumārah . 
6. Vide BS . HII , 4, 51 . 
7. AS . P. 876 . 
8. TP . P. 336 ; VKL . P. 70 . 


THE WAY TO MUKTI 


461 


yields valid knowledge for its consequence , the sundering of the 
knots of the heart , the dispelling of all doubts and the 
attaining of eternal enlightenment is proof of its validity . 
Nor can this view of the validity of the word be refuted by an 
inference such as : Word is not the cause of immediate cognition 
because it is word . The reason adduced here is seen to be 
groundless in the light of the ‘ parable of the ten men ’ . 2 
• Thou art the tenth addressed to deluded man produces 
instantaneous enlightenment . In this example it is not the eye 
which engenders immediate cognition ; for the same result 
follows in darkness also . 


3 


This view of the sole competence of the word to yield 
immediate cognition of the Self is traditionally associated with 
the Vivarana school.4 But Vāvaspati holds that word can 
yield only media te knowledge and mind alone , through prasam 
khyāna or deep meditation , is the direct means of immediate 
intuition . He says : the intuition or sākşātkāra aimed at is 
that of tvam as identical with tat . Only thus can the 
empirical nature of tvam , as the subject of sufferings , of 
erroneous cognition and the agent of wrong actions be aboli. 
shed . Now , the word together with investigation , mimām 
sāsahitä cannot yield intuition ; only perception is competent 
to do it . Hence , the mind or antaḥ karana , matured by reflec . 
tion on the sense of the major text tattvamsi , produces the 
intuition of identity . This experience is not the nature of the 
Self; for, then , it could not have been effected . It is only a 
specific modification of the inner organ , having Brahman for 
its object . To make Brahman the object of vstti does not 
mean that Brahman is not self- luminous . Even the word , 
according to the former view , is held 

to reveal the self . 
1. MuU . II , 2 , 8 ; CU . VII , 26 , 2 . 
2 . Vide NKS . III , 64-71 . This refers to the parable of ten 

slow - witted men crossing a stream and checking up their 
number to make sure that all are safe . Each trics to count 
up , but finds only nine as he leaves himself out. Seeing them 
all weeping at the presumed loss of a companion , a kind way 
farer tells each : You are the tenth . Each gets the immediate 

conviction : * I am the tenth . 
3. AS . P. 876 . 
4. Vide VPS . P. 128; 
5. In this , too , Vacaspati was indebted to Mapdana, vide . 

Introduction to BS , PP . XXVIII - XXIX . 
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luminous Brahman . The fact is that the final vștti , of the 
mind objectifies, not Self or Brahman in its absoluteness , but 
as qualified by that very vịtti which , however , is competent to 
abolish all upādhis including itself. The Kalpataru on this 
passage explains ; the function of the final vitti is to intuit 
Brahman as entirely unconditioned or nirupādhi. It will, 
therefore , abolish itself , for it also is an upādhi . In itself it 
carries the cause of its own abolition . Thus it follows that 
Brahman as conditioned by the final self - sublating vitti is the 
object of the latter . ? 


The consensus of views among Advaitic thinkers , how 
ever , is in favour of the former position that sabda or the 
upanişadic word is the immediate means of Brahman - realiza 
tion . The power to yield immediate knowledge is confined to 
the word which declares identity with the thou when that with 
which thou is declared to be identical is fit for perception.4 


35 


7 


The final vitti induced by the Upanisadic word , viz . , 
tattvamasi ? may be regarded as either true or false , 6 satya 
or mithya for, what sublates avidyā , the material cause of the 
objective manifold , is caitanya or consciousness , manifested in 
the immediately cognitive mode of the mind . Vștti itself is 
not regarded as the cause of the sublation just as in Nyāya , the 
being a rod , dandatva , is not deemed a cause of the pot. 
Though the determinant of consciougness , the vștti is not real; 
what is determined , viz . , consciousness , is , and so , the sublation 
of nescience may very well be effected.8 Or , in as much as 
1. tasyaivatadūpadhervinas yadvasthasya svapararūpopadhiviro 

dhino vidyamānatvāt . Bhāmati on S B . P. 31 ; 
2. evamca nānupabitasya vişayatā_na copādhernivartakāntara 

peksā . Kalpataru on the above , P. 29 . 
3. Vide Introduction to NKS. P. XXVI; 
4 , yogyapadārthanirūpitatvampadārthābhedaparaśabdatvena 

parokšajñānajanakatā . VKL . P. 78 ; 
5. Pārvavadeva vedantavākyena janità akhandavakyārthavi 

şa yāvștti » . Ibid . P. 91 ; 
6. Ibid . P. 50. natatrobhayatrāpi doşam pas yāmab ; 
7. Ibid . 

An example of a superimposed and , as such , false entity 
leading to valid cognition is length or shortness, qualities of 
dhvani, being superimposed on vowels which are devoid of 
them and eternal; still as long or short vowels yield correct 
cognition . vide VKL . P. 51 . 
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this vștti has empirical reality ( and that is the meaning of 
being mithyā or false ), it also may be held to abolish nescience , 1 
Even as but empirically real , the final vslli , considered as know 
ledge , is valid ; for in Advaita validity of knowledge consists in 
its having an object which is not sublated , 2 and Braliman , 
the object of the final vştli is unsublated , being the sole 
reality.3 


or 


The final jñina which liberates is indeterminate or nispra 
kāraka.4 But as such , can it sublate nescience ? Yes ; for its 
content is the substrate , adhisthāna , of the entire superimposed 
world , viz ., the pure consciousness . Since this substrate is in 
reality indeterminate , the right knowledge of it also , of course , 
is indeterminate . Also , the object of the error whose conse 
quence is bondage is this indeterminate consciousness 
Brahman ; hence it is natural that its right knowledge or pramā 
should sublate the error and a bolish the objective manifold , 
caused by the error . The Advaitio indeterminate cognition is 
titally different from the nirvikalpakajñāna of the Naiyāyikas ; 
for , this latter is merely an object of inference , while the former 
is immediates awareness . 


Can Brahman , devoid of all attributes , become an object 
of the final vștti ? Madhusudana s reply is that while Brahman 
is not an object of final jñāna , this jñāna has as its object 
Brahman . This seems to be a distinction without a difference 
and one s understanding is not helped when it is added that 
the relation between Brahman and the final cognition 


1. a taeva ...... pramanajanyäparokşāntahkaranavýtterevajñānanā 

sakalvāngikāre pinadoşaḥ . Ibid ; 
2. abādhitärthajñānavişayatvam prāmāṇyaprayojakam . VKL . 

P. 52 ; 
3. The fact that an empirical vștti yields valid cognition may be 

elucidated with reference to samvādibhrama - i.e., a delusion 
which culminates in a fruitful result ; e.g. , the mistaking the 
light of a gem for the gem itself leads to attainment of the 

gem , vide PA , P. 245 and VKL . P. 52 ; 
4. Vide PP . 400 ff. supra . 
5 . VKL . PP . 56-57 . 
6. Brahmapo jñānavişayatäyā asambhavepi jñācasyabrahma 

vişayatāvartate . Ibid . p . 58 ; 
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is indeterminable , . anirracanīyam.1 In his Advaitasiddhi , 2 
Madhusūdana has a more straight forward answer . He says there 
that the final mode is in itself false, being a transformation 
of avidya; but , in the final cognition , the mode does not enter 
as an object ; only pure consciousness is cognized . Brahma 
nanda s note on this clarifies the matter . He admits that 
the very idea of cognizing pure consciousness is illusory ; but he 
denies that the final cognition is incompetent to abolish all 
illusions . Pertinently , he points out that ignorance relates 
only to Brahman as conditioned by that very ignorance, not to 
pure , unqualified , Brabman , beyond all conceivable relations 
And , to remove this ignorance , cognition of the Brahman 
conditioned by this ignorance is of course competent. When 
the Advaitin talks of brahmākārāurtti , he means only the final 
mode of mind having as its object Brahman , of course , as said 
above , conditioned by this very mode. This conditioning or 
objectification of Brahman would not make it inert as a pot , 
etc. , which are also objectified by the modes of the mind ; 
because to make of something an inert object , it has got to 
have no more degree of reality than the mode itself.s But , 
of course , while the mind s mode is empirical only , Brahman is 
metaphysically real . Or , it may be held that what constituee 
inertness or materiality is the being an object of consciousness , 
as a pot , e.g. , is. This position is sounder , according to 
Madhusudana , than the normal view that phalavyāpyatā ? 
is what constitutes inertness . Now , by phala or fruit is 
meant consciousness manifested in the mind s mode engendered 
by a means of valid cognition.8 . Since mental states 

like 
1. anyadevavā kimcid anir vacaniyam . Ibid ; 
2. {P. 886. upahitasyavişayatve pi upadheravişayatvenabbrama 

tvat . 
3. bhramatvamātramäpadyate , ajñānanivartakatāvirodhibhrama 
tvamvā . tatrasvopahita visayakäjñānam 

pratisyopabitavi 
jñānasyaiva nivartakatvenopahitavişayakatvarūpabbramatva 

mistam . LC . P. 886 . 
4. vişayataivacākrāah VKL . P. 58 ; 
5. svasamānasattākavigayatāyā eva karmatvāpādakatvāt. Ibid . 

P.59 ; 
6. athavacaitanyavisayataiva jadatvāpadika . Ibid . 
7. Cf. phalavyapyatvamevāsya sāstrakſtbhirniväritam 
Brahmapyajñāna nās âyavrttivyaptirapekiştā (l 

Qd , VKL . 
P. 59 . 
8. pramāmajanyäntahkaraṇāvșttyabhivyaktacaitanyasyaiya sāstre 

phalatvavyapades t. Ibid ; 
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pleasure are directly intuited by the witness consciousness with 
out being illumined by the uplli - manifested consciousness , these 
states too , like Brabman must be deemed non - material - a view 
which Advaitins reject. Hence , materiality must be taken to 
consist in being the object of consciousness , and its being a mere 
object of the final vitti would not make Brahman material , 


or 


In the first moment after the rise of brahmīkārāvștti , as 
the result of the operation of the upanişadic word , tattvamasi 
well grasped , both vștti and the mind are illumined by the 
witness- consciousness ; still , it retains its character as indeter 
minate having for its content indeterminate consciousness . 
This is the state of pramānaphala or the fruit of the 
operation of the word the pramāņa . 

In the next 
moment , the mode , made potent through its grasp of cong 
ciousness , abolishes the nescience regarding pure consciousness 
as such , just as the mental mode which objectifies the rope 
abolishes nescience in regard to it . Next follows the cancella 
tion of the superimposition of distinctions such as egoity , Jiva, 
Brahman , etc. , for , with the abolition of their material cause , 
viz . , nescience , these distinctions must also be nullified . Next , 
or , at the same time as the former event , the final mode , whose 
content is consciousness, is cancelled , for , it also is a product 
of nescience . Thus is accomplished the final cessation of all 
kinds of superimpositions such as the body , etc., on pure 
consciousness . The final upshot of this entire process is the 
self - abidance of pure consciousness without distinctions of 
Jiva and I svara and world ; for, nescience and its products 
have been dispellod without residue . And this is the state of 
mukti or liberation . 


( vii ) The Nature and Status of the Cessation or 

Nivrtti of Nescience . 


The cessation of avidyā also raises some problems. What 
is its nature and implica tion ? The cessation of avidyā , i.e. , of 
the entire objective manifold , has been variously interpreted by 
Advaitio thinkers , The negation of the world , according to 
Mandana , is the great truth to be learned which only Vedānta 

1. Vide PP , 254-255 , supra . 

MUETI 59 
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texts can teach . 


He holds that the reality of this negation 
does not conflict with the sole reality of Brahman ; for , be 
upholds what has been styled bhavādvaita or sadadvaita , transla 
ted as ensmonism . Therefore , a negative reality like the 
cessation of avidyā does not affect his bhāvādvaita in any way . 
It is secure so long as there does not exist by the side of 
Brahman a second positive reality . Atidyāniortti is real in 
the sense that it is not annulled by the realization of absolute 
and pure consciousness . 


The author the Işgasiddhi seems to hold two views on 
this question : ( i ) He treates avidyānivștti as a fifth indefinable 
category ; for it is not real or sat ; or non - real or asat ; or both , 
being self -contradictory ; or anirvacanīya i.e. , neither real 
nor unreal . It cannot be the last because , then , as 
above , 2 it would be sublated by the valid cognition of Brahman , 
and , as a result , the reality of the world would follow 
( ii ) Vimuktātman also reduces avidyānivịtti to the substrate of 
the objective manifold , viz ., Ātman or Brahman ,3 


we 


saw 


Anandabodha, the author of the Nyāyamakaranda favours 
the view that avidyānivritti belongs to the fifth category as 
explained . But according to Citsukha , his commentator , 
Anandabodha s own view is that the status of avidyānivetti 
is anirvacaniya . 

In his work the Tarkaprådīpikā , Citsukha criticises 
Vimuktātman and Anandabodha and maintains that , strictly , 
Advaita must equate avidyānivștti with pure consciousness. 


Madhusudana and Brahmananda also reject the view which 
assigns to avidyānivștti the status of a fifth category 

6 and 
lend support to the position of Citsukha . ? 


1. Vide Introdn , to Br.S. P. XLI . 
2. Vide PP , 384. ff . supra . 
3. Vide Introdn . Br.S. P. XLIII, 
4. Nyāyamakaranda P. 357. Ch.SS. 1907 . 
5. nivșttirātmāmohasyajñātatvenopalakṣitah ; TP . P. 382. 
6. vastutastyavidyānivrtteh pañcamaprakäratvam ......... anabhy 

upagamaparābatam . AS . P. 467 . 
7. Caramavęttyupalaksitasyātmanójnanahānirūpatvāt. Ibid ; P.884 . 
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That avidyānivstti implies the abolition of everything other 
than Self follows from the upanişadic teaching of neti 

neti and it may be identified either with the ever accomp 
lished nature of the Self or with the final vrtti whose object is 
the Self.2 


1 


What does the cessation of avidyā imply ? The fact that it 
coases is natural ; for, as we insisted , avidyā or bondage is 
essentially other than real and so , in the light of the realization 
of the sole reality of pure consciousness , it vanishes like the 
rope - snake. The Nyāyaralnāvali, using technical language 
describes the cessation as : dssyādhi karanakşane drśyādhikar 
anakşaņapūrvatvānadhi karanatvam d ? šyocchedah . This means 
that as soon as the final mode of Self - intution rises , there is an 
experience of a total stepping out of the stream of time ; the 
time consciousness with its past , present and future and the 
relations of before and after completely vanishes . There is a 
liberation from the alien that besets us here " .4 Further it 
signifies that avidyānivștti , from the point of view of the Saint 
who experiences it , is not an effect produced by the operation 
of certain causes . It is realized as an eternal varity.s For 
the Advaitin , operation of grace is just this experience of the 
uncaused or eternal variety of Self- realization . But from 
outside the experience , it seems to be something effected and so 
may be dated . ? Madhusūdana thus remarks that in as far 
as the final vſtti is to be effected , mukti also may be said to 

The world and the three - fold sādhana in it are real 
enough to bring about the final vitti which sets the seal of 
sainthood on the sādhaka ; with this accomplished , the world , 

1. Ibid . P. 885 , 
2. ajñāpahānirătma , varūpam tadākāravrttirvă . Ibid . 
3. SB . P. 12 . 
4. Endead VI , XI , 10-11 . Qd . Religion & the Modern World . 

W. T. Stace , London , 1953 . 
5. Within that single moment of time are enclosed all eternity . 

and infinity . Hence Blake : 
To see the world in a grain of sand , And Heaven in a wild 
flower ; Hold infinity on the palm of your hand, 

And eternity in an hour. Qd . Time and Eternity , PP . 76 ff. 
6 . SB . on KU . II , 23 . 
7. If the divine moment is looked at from outside , it will have 

natural causes of some kind . Time & Eternity , P. 88 . 
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i.e. , avidyā ceases for the saint ; for him , in full possession of 
his deepest reality as pure Conciousness , 


like the baseless fabric of the vision 
The cloud - capped towers , the gorgeous palaces , 
The solemn temples , the great globe itself , 
Yea , all which it inherit , shall dissolve ; 
And like this unsubstantial pageant faded , 
Leave not a rack behind " .1 


The Saint has crossed the bridge of the world ; its full 
value as wholly Ātman is a matter of indubitable experience for 
him.2 

He has entered into the state of turiya consciousness . 
" The fourth , say the wise , is pot subjective experience , nor 
objective experience , nor experience intermediate between the 
two , nor is it a negative condition which is neither conscious. 
ness nor unconsciousness . It is not the knowledge of tbe sense , 
nor is it relative knowledge , nor yet inferential knowledge. 
Beyond the senses , beyond the understanding , beyond all 
expression is the fourth . It is the pure unitary consciousness 
wherein awareness of the world and of multiplicity is completely 
obliterated . It is ineffable peace . 

It is the supreme Good . It 
is one without a second . It is the Self .3 The path of Neti 
" Neti or strippping away all that is unspiritual culminates in 
the paradoxical experience of sarvam khalvidar Brahma - all this 
is Brahman . This is the state of libeiation or repose in one s 
own greateness and freedom . 


1. Temp . Act . I , Scene 1 ; 
2. Vide , PP . 387–388 Supra . 
3. MU . 7. Translation by Svami Prabhavananda & F. Manches 

ter , Qd . by Stace . Religion and the Modern World PP . 246 

47 ; 
4. Sveparūpenabbinişpadyato ; CU . VIII, 12 , 3 . 


CHAPTER VII 


MUKTI OR DELIVERANCE 


(i ) Mukti as general concept in Advaita . 
In the previous chapter we saw that as a result of the 
brahmākūrāortti, the final modification of the purged mind or 
agryābuddhi, the sādhaka realizes his identity with pure cons 
ciousnesss . This self - realization has been styled luriya or the 
Fourth relatively to the phenomenal states of wakefulness , 
dream , and sleep , though as pointed out earlier , it is not a 
state among states , but the impartite and infinite conscious 
ness or the Advaitic Absolute itself, The recognition of one s 
integrity as pure cousciousness is deliverance or Mukti in 
Advaita , whose nature and implications we shall set forth in 
this chapter. 


3 


We shall begin with Śańkara s definition of deliverance . 
“ That which is absolutely real , immutable , eternal , all penetra 
ting like ākāša , exempt from all change , ever - satisfied, 
impartite , self - luminous ; in which neither good nor evil nor 
effect , nor past nor present nor future has any place - this 
incorporeal state is called deliverance ." 2 From this it is clear 
that for Sańkara the state of deliverance is ontologically 
identical with Brahman or the Absolute ; for, it is the 
paramārtha or whet has sattva , defined as trikālābādhyatva 4 . 
The point of characterizing mukti as kūțasthanitya or immutable 
is to stress its contrast from what, though changeable , remains 
recognizable as the same , viz . , the parināmiņitya , such as 

1. Vide p . 354 supra . 
2. idamtu pāramārthikam kūțasthanityam vyoma vatsarvavyäpi 

sarvavikriyārahitam nityatçptam niravayavam svayam jyotiß 
svabhavam 
yatra dharmădharmau sahakāryeņa kalatrayam ca nopāvar . 
tete ; tadetadasariratyam mokşakbyam if 

SB . PP . 73-74 . 
3. brahmaivahi muktyavastha . SB . p . 823 . 
4. Vide p . 381 , supra . 
5. kūțasthanityamiti nirvartyakarmatamapa karoti. Bha . on SB . 


p . 73 , 
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à river or the gunàs of the Samkhyas. Further , it underlines 
the truth that mukti is not an effect , produced from a colloca 
tion of causes , and , as such , ephemeral . The comparison of 
mukti with ūkūša is only by a concession to the prevailing 
view that the latter is eternal , whereas , in Advaita , akāšu also 
is transient being a product . Also , it serves to suggest the 
freedom from all obstacles that mukti denotes . That mukti is 
not a remote goal in space to be reached by actual physical , 
movement, as the traditional heaven of dualistic creeds is , 
is denoted by the adjective all - pervading . ? The absolute security 
and finality of the state of mukti is meant by describing it as 
sarvavikriyārahitam , exempt from all change . As all changes 
we know or conceive of fall within the sphere of phenomena , 
exemption from changes confers on mukti its noumenal and 
spiritual status , a truth further stressed by its characterization 
as niravayavam or impartite . Its eternally blissful nature , 
which lifts it above the realm of all activities and achievements , 
is expressed by the adjective , nityatrptam , ever satisfied . 3 
Trpti in fact implies independance or anapokşalvam , and 
freedom from all grief , even bliss , visokam sukham vā4 . The 
autonomous bliss that is mukti alone possesses an intrinsic 
value of its own , because , at the same time , it is svayam jyotih 
svabhāvam , viz . , consciousness. It does not require to be 
illumined by a light other than its own . Nor does mukti fall 
within the sphere of ethics with its , empirical distinctions of 
good and evil . It transcends both ; for , these ethical distinc 
tions obviously presuppose conflict of wills , purposes and plurality 
which find no place in the noumunal realm of the non - dual 
reality . As it is not located in space , so too , mukti does not 
fall within time. It is the eternity of which time is the 
moving image . In its essence, mukti is a state of freedom from 
embodiedness , ašariratā . “ Him who is the bodiless among 
bodies , stable among the unstable, the great , all - pervading 


1. TU . II , ātmana.kasah sambhūtah ; also vide Bhà . S B . p . 73 . 
2. sarvavyāpiti prāpyakarmatāmapäkaroti, Ibid . 
3. phalānapekgatvāpnaphalārthāpi kariyā. RP . on SB . p . 73. 
4. Ibid . 
5. sukham căpratiyamāpam na puruşārtha ityata äha svayam 

jyotiriti ; Bhā. SB . p. 73. 
6. vide, kālātite vilasati padesvätmakan thiravonah , SS.III, 40 . 
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OT , 


as 


as 


one 


2 


not ” . 


3 


4 


Ātman , - on recognizing Him , the wise man sorrows not ” i 
long 

is subject to embodiment , i.e. , deems 
oneself a fiinite being confined to one s body , one cannot 
but suffer from the flux of emotions and be exposed 
to the hazards incidental to embodiment, The final 
liberating knowledge consists in abolishing , once for all , the 
illusory , but nonetheless , effective , sense of such embodiment . 
The realization of the saint is not only that now he is no more 
confined to the finite organism , and in future will not be , but 
also that at no time was he so confined . His is the realization 
of the timeless reality of absolute consciousness . Mukti is the 
state in which one s hunger for the Infinite is quenched . Due 
exclusively to the right knowledge born of the major text 
tattvamasi , one sees that nescience with its manifold effects 
( such as embodiments , & c . ) was not , is not , and will be 

This conclusion follows from the nature of avidyā 
as anirvacanīya . It was pointed out, that the concept of 
māyā essentially names and forms (nimarüpe ) has far- reaching 
significance in Advaita . That significance may be appreciated 
in the light of the conclusion that the knowledge of Bradman , 
the substratum of the objective manifold , abolishes without 
residue both avidyā and its effects . The significance of the 
mithyātva or falsity of the world , too , is no other . The various 
meanings of the term mithyātva , we stressed , add up to the 
truth that the empirical validity of the world of plurality 
holds good till one s identity with Brahman is experienced in 
the fullest measure . Now that such realization has been won 
by the sage and mystic , the superimposed world of objects 
including his ego collapses , leaving nothing except the timeless 
reality of pure consciousness . The clouds of nescience lift and 
the eternal sun of reality shines forth without let or hindrance . 
This experience of the shining forth of the eternal truth is 

1. KU . II , 22 ; MuU . II , 1 , 2 ; IV . 3 , 15 . 
2. na vai sasarįrasya satah priyāpriyayorapahatirasti - CU . VIII , 

12 , 1 . 
3. tattvamasyadivākyotthasamyagadhijanmamatratah 

avidyā sahakāryena nāsidasti bhavisyati ! 

By . I. 183 . 
4. vide. p . 316. supra . 
5. vide pp . 312-315 supra . 
6. vide. pp . 383. ff . especially p . 386 . 
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affirmed in the proposition - ahambrahmismi " 1 , called the , 
anubhavavākya , the appropriate response to the upades avākya , 
taltvamasi . The climactic experience in the search for perfec 
tion may , with equal validity , be described as the gaining of 
one s Self or Ātman , the ātmalābha . True , one s Self is always 
there , and a real alienation therefrom is unimaginable. Still , 
due to the confusion horn of avidyā , possession of Self is not 
effective ; its vision is rot unclouded . Iu is more like a 
treasure buried deep uuder the products of avidyā . Sadhana , 
discussed in the previous chapter , consisted in dispelling 
these clouds or digging up this treasure - yasmin viſuddhevib 
havatyeşa atmū.2 This removal of the illusion of the loss of 
one s Self and its virtual recovery through right knowledge 
or samyagdarsana has been likened to that of an ornament 
worn on the body , but feared to have been lost , when some 
one draws one s attention to it . 


The state of nescience which enshrouds the Ātman is the 
sphere of plurality . Due to samyagdaršana , the perception 
of plurality vanishes for good . The sphere of the many in which 
the Self is , as it were , asleep 4 is abolished , when the Self wakes 
up and fills its place . No kind of empirical activity based on the 
subject - object dualism is any longer possible for the awakened 
Self , for , now , it has attained the consciousness of being the 
Self of all , sarvātmabhāva or brahmabhāva.5 It is a universa 
lization of the consciousness of identity , a perception of all 
things as Brahman . This is the essence of the celebrated ex 
pression prapańcapravilaya or prapancopašama. In experiencing 
the Self as the Self of all , inded, as all , there is total 

1 . BU . I , 4, 10 . 
2 . MuU . II , 1 , 9 ; also cf. MuU . III , 1 , 8 . 
3. yatrahidvaitamivadhavati taditara itaram pas yati, &c . BU . 

IV . 5 , 15 . 
4. GPK . I , 16 - anadimāyayā supto yadā jīvaḥ prabuddhyate | 

ajamanidramasvapnam advaitam buddhyate tada It 
5. cf. tadetad pasyannrşir Vāmadevaḥ pratipede iti brahmadar 

s anasarvātmabhāvayorekakālatvanirdeśat. pp . P. 1095 CSS . 

No. 1 . 
6. cf. evambrahmātmata yā trişukalegvavisistam tadvyatirek . 

eņāgrahanāt . S B on CU . III , 14 , 1. MuU . II . 2 , 18. sarvam , 
brahmeti tu sāmānadhikaraṇyam prapāñcapravilāpanārtham . 
nānekarasatāpratipădanārtham . S B . p . 206 cf. also BU . IV 
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OF MADŽAS , 
it appeared - the adhişthānarişthătyantasha doga la 
dvaitam.1 Such is the effect of converting what was , in the 
state of sādhana , only an intellectual view.into an indubitable 
experience ; in other words it is the implication of the growth 
of the philosopher into the saint and mystic . After the dawn of 
knowledge , says Sankara , in all states of life the conviction 
matures :- I am the world - all . On the contrary the perception 
of the slightest difference from the absolute Self, even to the 
extent of a hair s end , bālāgramāttramapi , is nescience or avidyā , 

That by prapańcayravīlaya is meant this transfiguration of 
the world into the substance of the Self , its perception and 
evaluation by the mukta as pure consciousness or spirit , has 
been argued at length by S ankara .3 The dissolution of the 
objective manifold is of course not a physical process - like the 
melting of butter in fire. It can only be the translation , by 
means vidyā , into Brahman of the world of names and forms, 
the pro duct of nescience , just as the plurality of moons , a pro 
duct of defective eye- sight , is changed into the right perception 
by means of proper cure . No man can literally demolish the 
empirical world , of course ; were it possible through deliverance , 
the first mukta would have accomplished it . 

Samyagdarsana or the saving knowledge of the Ātman does 
not and cannot imply making the Ātman an objeot of the act of 
knowing. On the contrary , Atman is experienced as the seer 
of seeing, drsferdrasta.5 This experience , in its turn , does not 
require to be further cognized . Once it is realized that the know 
ledge of the knower is eternal , no further knowledge in regard 
to the knower is desiderated . For , one can seek to know only 
what is other than one s Self. One s Self is always known , or 
ra ther , the very being of the Self is consciousness . The sun 
surely should not require a torch to see itself . The inevitability 

1. cf. Definition of mithyātvam p . 382 
2. ahamevedam sarvo smitimanyate - BU . IV . 3 , 20 . 
3. vide S B . on BS . III , 2 , 21 , p . 649 . 
4. cf. vijñātūramarekena vijānīyāt ? BU . II , 4 , 14 . 
5. BU . IV , 3 , 23 . 
6. nacadraşturnityaiva dřştirityevam vijñāte drastrvişayam drs 

timanyāmākāmkşeta ... na ca svarüpavişa yūkāmka syasyaiva , 

S B . on BU , 1 , 4 , 10, 
MUKTI - 60 
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of deliverance due to samyagdarg ana is affirmed as follows : 
r Whoso knows the true ātman itself as assuredly as ( in the 
undelivered state ) be takes the body to be the Self and 
so as to sublate this latter perception , will , despite himself , 
be delivered . ” 1 


a sense 


Sankara employs a parable to illustrate the truth about 
the Advaitic doctrine of mukti.2 “ A prince , soon after his 
birth , is abducted and brought up by a hunter in the forest . 
He leads the life of a hunter totally ignorant of his real iden 
tity . Later , upon attaining manhood , he feels a novel and 
noble spirit striving within himself, and there grows 
of total estrangement from his immediato environments. 
Now it happens that a kind and trustworthy courtier from 
his father s court meets him and reveals to him his royal 
status , His artificial and unbecoming status 

hunter 
falls off , and he just recognizes his innate royalty ” . Such is 
the nature of the realization of Brahmanhood by the jiva 
The knowledge of Brahman or samyagdars ana implies only the 
shedding of false imaginings by the jīva ; do far only may it 
be regarded as a result of right cognition , 3 


as 


a 


Mukti , understood as a recognition of the Self s identity 
with Brahman , is no bare identity as some have apprehended 4 
In fact, as pointed out before , it is identical with Brahman 
and all its fullness , pürnatā , and richness of contents is there 
to make it the highest value and goal “ of life . In discussing . 
Brahman as Satyam , Jñānam , and Anantam , both in its nirguna 
and saguna aspects we pointed out at some 

at some length that 
Brahman is not less , but immeasurably more , than the 
contents of these expressions. The incapacity of the empirical 
mind to grasp the contents of the Absolute is of course 
no excuse for it to condemn Brahman as bare . The sole 


1. debātmajñanavajjñānam dehatmajdanabadbakam 1 

atmanyeva bhavedyasya sanecchannapi mucyate li 

US . IV . 5 
2. S B , on BU . II , 1 , 20. also vide BV II . pp . 970-972 . 
3. GPK . IV , 93 ådisāntābyanutpannāḥ prakrtyaiva sunirvş . 

tâḥ 1 
sarve dharmāḥ samābhinnā ...... S ankara comments on this : 

tasmäccbāntirmokşovānūs tikartavyaityarthah . 
4. Vida PV . P. 480 
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purpose of the texts on creation , we said , is just to emphasize 
the pūrnatā of Brahman , the source of the world , What is 
achieved in mukti is the perception of this very world in its 
essential character as Brabman or the apprehension of its 
value as Brahman . 

• The original sin’involved in bondage and imputable to 
the Jiva is the affirmation of I will - an expression of the 
finitude of the Jīvo seeking to expand against obstacles 1 
Right knowledge , at one stroke , 

one stroke , abolishes this finitude, 
together with the sense of opposition from alien entities . The 
significance of predicating Brahmanhood of Ātman may be 
stressed in this connection . Advaita teaches the deliverance 
of jīva ; it is a perception by ātman , in ātman , and of Ātman , 
ātmanā , ātmani, ātmānam.2 The obscuration of identity of 
Atman and Brahman afflicts and torments the jīva only . So , 
the revelation of that identity is his most precious gain 
So much is this the fact that for all practical purposes 
" Atman is Brahman may be treated as a synthetic judgo 
ment . In being Brahman , something of incaloulable value 
has been added to the Atman.4 This point may be better 
appreciated by comparing the Advaitic concept of Brahmā 
tmaikya with the kaivalya of the yoga philosophy - a sort of 
Belf -deification . 


3 


( ii ) Varieties of Deliverance . 
The final knowledge or brahmākārāvștti no doubt liberates 
the body- bound Self into a boundless Self - vision and cons 
ciousness of freedom . But this does not always coincide 
with the disappearance of the body , the erstwhile prison house 
of the Self . From " the super - vision of samādhi , wherein one s 
contact with the Infinito is sufficient to make the illusion 
of all differentiated egos - our own and other men s - disappear 
immodiately ” , 5 some return to the attenuated shell of the 
differentiated ego , to the world of relativity . These are said 

1. vide Vedāntic Epistemology, pp . 60-61 . 
2. Vide Mysticism , East and West , p . 32 . 
3. cf. yamlabdhvā căparam lābhammanyate nadbikam tataḥ , &c . 

BG . VI . 22 
4. vide Mysticism p . 83 . 
5. Prophets of New India , p . 45 , R. Rolland , 
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to enjoy the status of deliverance in life or jīvanmukti , and 
this concept forms one of the most characteristic features of 
Advaita philosophy . Above we referred to two forms of renun . 
ciation , vividişasannyāsa and vidvat Sanny isa as having for 
their goals videhamukti and jivanamukti respectively. Besides 
these two types, krma multi or gradual deliverance and 
sadyomukti or immediate deliverance are also recognized in 
Advaita . Before we discuss the characteristics of the libera 
ted Self in life, we shall distinguish these main types of mukti . 

( a ) Sadyomukti or immediate deliverance is brought about 
by the knowledge of the Ātman i.e. , the realization of puro 
consciousness. In his commentary on the Gītā , Sankara says 
that immediate deliverance accrues to those renunciants who 
have established themselves in samyagadarśana . The reference 
here is to those whose happiness is within themselves, who 
delight within themselves , whose light is within those who are 
yogins and have become one with Brahman . Their sins have 
all dwindled away ; their doubts have all been solved ; they have 
perfect sway over themselves and are intent on promoting the 
wolfare of all living beings . They are free from lust and anger ; 
they have known the self, and are , therefore, delivered both in 
this life and hereafter. This conception of deliverance hardly 
differs from that of jīvanmukti as we shall presently see . 
Logically , sadyomukti must be identical with videhamukti or 

1. The Sūtasa mhita , ĀĀ , series No. 25 , in its section on deli 

verance makes a broad distinction between deliverance 
achieved through knowledge , inūnaphalabhūta and that pro 
duced by action, karmaphalabhuta . The latter is devided into 
four, salokya , dimipya, sūrüpya , and sūyujya . The first 
refers to the sharing by the devotee of the same sphere of 
which the god he worships is the Lord ; the second is the 
proximity to the goal of liberation won by those who perform 

is the 
the duties of their respective stations in life ; the third 
sameness of form with the deities won by the devotees who 
deem these deitirs as different from themselves ; the last is 
the unity of the devotee with the deity worshipped . None of 
these is genuine deliverance; being products of activities, 
they are all transitory states at best . What the Sambită calls, 
the jnūnaphalbkūta alone deserves to be styled mukti and 

that is the central theme of Advaita , 
2. evam sadyomuktiķāranamapyātmajňanam , S B . p . 118 . 
3. samyagdarśananisthānām sannyasinām sadyomuktiruktā BGC . 
4. BG . V. 24-26 . 


P. 276 . 
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deliverance without embodiment . Both may be alike defined as 
jñānaşamakālamukti - deliverance , simultaneous with the know 
ledge that saves . That no time may intervene between the 
dawn of tho saving knowledge and deliverance is the sense of 
several declarations of the s ruti , i.e. , the experience of mystics 
and saints.2 Besides , the function of the saving knowledge is 
to abolish all nescience and its manifold effects.3 

( b ) Kramamukti or gradual deliverance refers to the ulti 
mate freedom from nescience which awaits the sīdhaka who , 
due to failure to win the saving knowledge , is obliged to travel 
to the world of the kārya Brahman or Hiranyagarbha 4 by the 
way of the gods or the devayāna . The need for this change 

1. vistāram yadāpaśyati brahmaiva bhayati tadā BGC . p . 580 ; 

and A. Giri on it ; jnānajamānakālaiva muktiriti sūcyate . 

Ibid . 
2. cf. vjśīrņakaryakarapobhutasuksmairanavştah 

vimuktakarmanigalah sadya eva vimucate | 
Vākyavștti śl . 51. Memorial edn . of Sankara s works No. 15 , 
p . 31. also campare : yathāvidyābrahmaprāptyoḥ samānaka 
latā śrūyate : Brahmaveda Brabmaivabhavati; ānandain 
Brahmano vidvāgna bibheti ; tadătmănameva vedāham Bralia 

másmiti ; Bhā , S B . p . 80 
3. NKS . IV . 58 , 59 ; 
4. BS . IV . 3.10 . 
5. The Devayāna also known as arcirādimärga starts from the 

moment of departure from the body . Those who cultivate 
the sagura vidya and certain forms of Occult lore like panc. 
gaividya ( cf , CU . V , 3-10 ) are the travellers on this path . 
The departing vidvān or knower of the sagunavidya ( vide S B 
p . 868 ) blessed by the saguna Brahman dwelling in his heart, 
moves along the susumnā nerve . ( RP . S B . p . 868 ; also 
vide CU . Vil , 6,6 ) . Irrespective of ihe time of departure , it 
is held that tbe suşumnā is connected with the sun s rays 
by means of which the vidvăn proceeds to his destination . 
vide BS . IV . 2 , 19 & CU . VIII , 6 , 2 . 

This upward 
movement is conceived as very fast -- as fast as 

can 
direct one s mind to it he comes to the sun CU . Viii , 6,5 . 
The details of the path.given in different upanişads may be 
synthesized . Vide BS . IV . 3 , 1. & c. The following are the 
stations on the way , so to speak , while actually the refer 
ences are to the masters of these stations :- the flame, the 
day , the half month of waxing moon , the six months of the 
sun s northward movement, the year , the world of gods , the 
air , the sun , the moon , the lightning, Varuna, Indra and 
Prajapati. vide CU . V. 10 , 1 & 2. and BS. IV . 3 , 2 & 3 ; these 
are all construed as living beings escorts or ativābikas who 
conduct the advancing vidvan to the world of Brahman , vide 
BS . IV , 3 , 4; 


one 
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of place does not , or course , exist for those who have won 
the knowledge that saves ; for as observed above , they are 
jñānasandkīlamuklas or those who have been delivered at the 
very moment of enlightenment. But the sadhakas who have 
ardently worshipped saguna Brahman , i.e. , are well- versed in 
sagunavidyīs, move on to higher stations where they pro 
gressively gain competence for the saving knowledge . The 
movement here , of course , relates only to the slikşmasarira of 
the sūdhakus and not to the Atman which is all pervasive . 
Besides the worshippers of saguna Brahman , specialists in 
occult lores like the Pañcāgnividya 4 are also held competent to 
travel along the path of Gods . 


The followers of the saguņa vidyās are exhorted to let their 
minds dwell on the objeots of their worship till the last moment 
of their conscious life . The general principle behind this 
exhortation is the belief voiced in the Gitā that the state of 
mind in which a person departs from this world determines the 
nature of the eavironments amidst which he is reborn ; 6 for this 
is really a case of the tatkratunyāya viz . , what one wills with all 
one s mind and heart , that one gets . They are helped along 
the path of the gods by the regents of the stations through 
which they pass ; finally , a non-human guide , amānavah puruṣah , 
conducts them to Brahman . Of course this Brahman cannot 
be the non - dual reality or the Advaitio absolute which is acces 
sible only through right knowledge.9 “ The Brahman referred 
to in kramamukti is the kārya Brahman , presiding over the 


1. vide nahyātmaikatvadars inām apekşita vyamkimcidasti, ta 

trânarthikāgatiḥ . S B . p . 729 . 
2. eg. the Slāņailyavidyā CU . III , 14 . 
3. vide p . 337 , supra , and BS . IV , 2 , 8-10 
4. Mention , in this connection , may be made of the paryanka 

vidyå (KauU . 1, 3 & 4); the Upakosalavidyā , cu . 10-15; the 
Pańcāgnividya ; Ibid ; V , 3-10 ; and the dabaravidyā ; Ibid , VIII , 

1-6 ; 
5. BS . IV . 1 , 12 . 
6. BG . VIII , 6 & 10 ; 
7. CU , III, 14 , 1 - yathākraturasminloke bhayati tatha itah pre 

tya bhavati . 
8. CU . IV . 15 , 5 . 
9. natuparasmin Brahmani gantſtvam gantavyatvam gatiry .. 

vaklyapate. S B . p . 880 . 
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highest heaven . Still it is called Brahman because the dif 
ference between the Absolute and the karya Brahman is solely 
due to upādhis such as thought and light , manomayatā bhārī. 
patā.2 In the sphere of kārya Brahman the devotees , saguno . 
pāsakas, enjoy a state of quasi-deliverance consisting in heigh 
tened powers of enjoyment . That this state is really only an 
aspect of sainsīra is fully recognized . But enjoyment pre 
supposes a mind and each is held to retain his own mind 4 
On the other hand , they may or may not be embodied.5 With. 
out the body and senses they enjoy as in a dream , and with the 
body , as in wakeful life. What they enjoy depends on their 
wish . Whatever they wish for, they are supposed to have the 
power of effectuating and enjoying . Further , these semi- libe 
rated dwellers in Brahman s world are endowed with the power 
of multiplying their bodies and ensouling them all to maximize 
their enjoyments . ? Great as are their powers , they cannot 
exercise the cosmic functions of kārya Brahman Isvara 8 . 
Their powers and knowledge indeed depend on the Lord who 
alone is the creator , & c . , of the world . 

Under the supremo 
eway of the Lord the devotees wield their powers . In respect 
of enjoyment , both the Lord and the sojourners in the world 
of Brahman are alike . Their ultimate destiny is non - return 
to the lower regions of samsāra ; 10 in due course , they also at 
tain immortality.11 But in Advaita , there is only one type of 
genuine immortality , or amstatva.12 Therefore , it is contended 

1. BS . IV . 3 , 10 . 
2. paramevahi brahma viſuddhopādhisambandham kvacid kais 

cid vikäradharmair , manomayatvadibhirupasanayopadi 

syamānamaparamiti sthitih - S B . p . 881 . 
3. Jagadaisvaryalaksanam samsaragocaram evaphalanı; S B . 


or 


p . 889 . 


4. BS . IV. 4 , 10 . 
5. Ibid ; IV . 4 , 12 . 
6. vide CU . VII , 25 , 2 & VIII , 1 , 6 . 
7. BS . IV , 4 , 15 with Sankara s comment . 
8. BS . IV . 4 , 17 Jagadvyāpāpavarjam , & c. 
9. bhogamātrasāmyalingacca - BS . IV , 4 , 21 . 
10. etenapratipadyamānā imam mānavamāvartam nāvartante 

CU . IV . 15 , 6 . 
11. CU . VIII , 6 , 6 ; KU. VI, 6. 
12. cf. tasmátsvarāpănandasya svaprākādātmarūpinah 

prāptirmuktirnatatrasti tāratamyam kathamcana | 
AS . p . 899 , 
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that during their sojourn in the world of Brahman , they develop 
their fitness for the final illumination . At the time of dissolu 
tion of the world of Brahman , together with its Lord , the devo 
tees win final deliverance.1 


This doctrine of gradual deliverance is , strictly speaking , a 
presumption made by the Advaitic thinkers in order to make 
sense of the various statements of the upanișads regarding the 
departure of certain type of knowers along the path of the 
gods , and their non - return to a state of earth - life . Perhaps , 
here , we have to reckon with an article of ancient faith in a 
heaven beyond our present habitat , and in life there as the des 
tiny of virtuous and wise souls . This suggestion is supported 
by S ankara when he says : “ We have to recognize deliverance 
by stages because the sruti teaches movement and non - return " 3 
It is important to notice that Advaita does not compromise the 
fundamental principle of deliverance through knowledge alone , 
even when it subscribes to the faith . in kramamukti . For Ad 
vaita there are two approaches to the Absolute :- ( 1 ) directly , 
through right knowledge ; ( ii ) indirectly , through worship and 
knowledge of the samo Absolute limited by upādhis like 
omniscience , & c . , i.e. , of Isvara . The concept of kramamukti 
pertains to the second of these approaches ; but , even here , un 
qualified deliverance ensure only from the right knowledge of 
the Absolute . 

( c ) Jivanmukti or Deliverance in Life . 
The main result of brahmā kārāvștti is deliverance of the 
type we distinguished above as sadyomukti. Ethically , it 
entails the destruction of all karma , good and bad ; for, if 
either survives the blazing fire of right knowledge , bondage to 
its results also must continuo.5 But how can acts already 

1. vide S B . on BS . IV , 3 , 10- Kāryātyayetadadhyakşeņa sabātah 

paramabhidhūnāt . 
2 . Cf. saguņavidyāvipākasthānam tvetat svargādivadavasthan 

taram - SB . p . 902 . 
3. itthamkramamuktiranāvſttyädiśrutyabhidhānebhyo bhyupa 

gantavyā -- SB . p . 881 . 
4. tatraivetpannasamyagdarsanah santastadadhyakşeņa saha 

paramapadam pratipadyante . Ibid . 
5. akartrātmatvabodhanimittasya ca karmakşayasya sukſtadu 

skştayostulyatvät - SB . p . 849 .. cf. ksiyante casyakarmāni. 
MuU . II, 2 , 8 ; CU . IV , 14 , 3 ; V. 24 , 3 . 


481 


MUKTI OR DELIVERANCE 


performed be prevented from producing , their results ? The 
answer is that the capacity of acts to yield their fruits is 
obstructed by the power of Self-knowledge. The reason why 
this knowledge obstructs the native capacity of acts to bear 
their fruits must be sought for in the nature of knowledge 
itself . The saving knowledge of Self reveals it to be a non . 
agent , a kartā . The contents of this knowledge may be thus 
expressed : I have ever been , and am , and will be Brahman 
which is neither agent nor experient . I have never been an 
agent , or experient nor am I such , now , nor ever will be 1 . 
In the light of this immediate realization vanishes at once the 
illusion of all agency . 

So , it stands to reason that karmas , 
good and evil, previously superimposed on the self should 
perish , and that none should , in future , stick to the delivered 
Self. Were the agency of the Self at all natural or real, 
neither it , nor the acts and their consequences could have 
disappeared on the dawn of knowledge ; deliverance would have 
been unattainable.3 Indeed , Ramūnuja who holds agency of 
the Self to be real is obliged to impute to vidyā , 4 the magical 
power of destroying sins through the grace of God.5 

The 
Advaita position , on the contrary , entails no appeal to faith . 
It holds that bondage of the jīva consists in its false assump . 
tion of agency and , therefore , deliverance is freedom from 
such assumption . 


An important distinction has , however , to be made. Not 
all acts and their fruits are burnt up in the fire of right know . 
ledge, though certain scriptural passages may apparently bear 
auch an interpretation . Only such aots , performed before 
1. pūrvasiddhakartſtvabhoktſtvaviparitam hi trigvapikalesvakar 

Iſtvabhoktſtyasvarūpam brähmähamasmi, netah pūrvamapikar 
tåbhoktā vāhamasam nedaním Dāpi bhavisyatkāla iti brahma 

vidavagacchati - SB . pp . 847-48. 
2. tadadhigama uttarapūrvāghayoraslešavinasau fadvyapadesát 

BS . IV . 1 , 13 . 
3. cf. nabhuktam ksiyate karma kalpakotišatairapi - QURB . 
4. For Ramanuja ; vidya = Worship of God - Vedyabhūtaparama 

puruşārādbanarüpa . RB . p . 535 . 
5. Ibid . 
6. vide p . 406 supra . 
7. MuU . II , 2 , 8 ; BG . IV . 37 , BU. IV , 4, 22 , & c . 

MUKTI - 61 


p . 534 . 
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the dawn of the saving knowledge , will be consumed as have 
not begun to bear their fruits - anarabdhakarya eva tupurve 
tadavadheh . Acts which have brought about the present life of 
the right knower , or vidvān , remain unaffected . ? Why ? By the 
inherent power of Brahman -knowledge , as explained above , all 
actions , being based on nescience only , must be abolished alike . 
In reply , Sarkara remarks that the dawn of right knowledge 
itself can be understood only in relation to the maturation of 
certain appropriate karmas of the knower . Once they begin to 
operate , the process must continue due to the original 
momentum , just as the wheel of the potter keeps revolving 
even after the completed pot is taken off.3 Nor is this an 
unintelligible contention . The knowledge that the Self is not 
an agent , doubtless , cancels the ignorant belief that it is ; 
though thus cancelled , ignorance persists for a while due to 
its deep rooted impressions in the mind , just as the false vision 
of the double moon , despite the right knowledge that the 
moon is single . Finally , this is not a matter for theoretical 
speculation at all ; it is the truth of direct experience . One 
has immediate realization of Brahman , and , at the same time , 
for a while the body remains - the body and its workings being 
the visible symbol of the karmas which have begun to bear 
fruit . None may dare question the fact of another s realiza 
tion of Brahman attested by his own heart . The term jivan 
mukti is used to describe this state of continued life in the body 
on the part of a knower of Brahman . But we defined mukti as 
a state of disembodiedness , and is not , therefore, jīvanmukti 
a contradiction in terms ? No ; for, emhodiedness is not a 
physical state so much as a matter of false knowledge ; it is the 
clinging, through nescience , to the body as though it were the 
Self or an integral part of the Self. The point of utmost 
importance in Advaita is that every seeker after deliverance 
may hopefully aim at the goal of jīvanmukti. 

1 , BS. IV . 1 , 15 . 
2. tasyatāvadeva ciram yāvanna vimoksye tha sampatsye CU . 

VI . 4 , 2 . 
3. cf. Hastāmalakabhasya, p . 180 , ME . Vol . No. 16. 
4. apicanaivara vivaditavyam brahmavidākamcitkālam sariram 

dhariyate nava dhriyata iti , SB . p. 851 . 
5 . 

vide P. 468. supra . 
6. na sasariratvasya mithyājñānanimittatvāt. SB . p . 95 . 
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Vidyāranya defines jivanmukte as the eradiction of the 
mind s proneness to act and thereby to experience pleasure and 
pain ; or it is one s awareness of the absence of all adhyāsa 
though the psycho - pbysical organism continues to exist as long 
as the prārabdhakarma lasts.2 It is recognized that since the 
conations and the emotions are the very stuff of the mind , 
these cannot be absolutely eradicted ; but by means of yoga , 
none the less , these may very well be overborne and restricted.3 
It is not as though there is a conflict between the operation 
of prārabdhakarma and that of Brahman - knowledge ; the 
operation of knowledge also , resulting in the joys of holiness , 
is one of the results of prārabdhakarma. Still , human effort 
is necessary to assist the operation of prārabdha : hence 
sādhana which invariably precedes the attainment of jivan 
mukti.4 


As the concept of jivanmukti is based on the self -cortifying 
experience of the saints and mystics , we find evidence for it 
in the ancient religious literature of India . In the Katha 
upanisad it is clearly stated that the seeker experiences 
two stages of deliverance . “ Even here he is liberated from 
the bonds of desires and desire - prompted acts springing from 
nescience " The next stage supervenes on death , when , for 
good , he drops the upādhis of body and mind . He is no more 
re-embodied . ? Again in the Byhadāraṇyaka, deliverance in 
life is clearly affirmed as identical with the shedding of all 

1. jivataḥ puruşasya kartſtvabhoktſtvasukhaduhkhādilaksanās. 

cittadharmaḥ klesarūpatvādbandho bhavati- 
tasya nivaranam jivanmukiiḥ i 

JMV . p . 102 . 
2. svasminsvadrša satatädhyāsā pratibhāse sati yāvatprārabdham 

svacittadyavasthiti. - Com . on JMV . pp . 103-4 . 
3. Cf. Yogaścittavşattinirodhab , YS . I , 2 . 
4. Cf. svapaurugaikasädhyena svepsitatyāgarūpiņā 

manabprašamamātrena vidā pasti s ubhāgatih il 

YV . Qd . JMV . p . 123 . 
5 . vimuktaśca vimucyate · KU . V. 1 . 
6. ihaivāvidyākſtakāmakarmabandhanairvimukto bhavati ; SB . 

op KU . V , 1 . 
7. Vimuktašcavimucyate punah sariram na grabnāti - Ibid . 
8. IV . 4 , 7 - yadā sarvepramucyante kamā ye sya hşdiéritab 

atha martyo mſto bhavatyatra brahma samagoute # 
KU , VI , 15 . 
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desires that hold tŁe heart captive , " The mortal becomes 
immortal ; he attains the status of Brahman even here , atra , 
onco all his heart s desires are totally renounced ” . These 
desires constitute man s mortality , and when they are wholly 
dropped , the knower becomes immortal. While living in the 
body , he attains the status of Brahman , viz . , deliverance " 1 
$ ankara adds that deliverance has nothing to do with any 
change of place , thus bearing out the statement in the previous 
section that the attainment of the world of Brahman is no 
mukti at all . He quotes another scriptural passage to the 
effect that deliverance in life is a state in which the sense 
organs, mind and the vital breaths function but apparently ; 
in fact , they have been sublated - bādhitänuvștti , and are now 
like a cloth burnt to ashes , but retaining the original shape.2 


That the Bhagavd Gitā and texts like the yogasäşiştha 
contain numerous references to deliverance in life will becomo 
clear from our discussion of the conduct of the mukta or the 
delivered individual . 


Still it, may be noted that certain teachers of Advaita do 
not whole -heartedly uphold the doctrine of jīvanmukti . For ins 
tance , Sarvajñātmamuni , the author of the Samksepasārīraka , 
maintains that after the dawn of the saving knowledge neither 
nescience nor its products like the body can even appear to 
exist. Sadyomukti alone is in order . Therefore all references 
to jivanmukti are only euologistic in their import . They exalt 
the idea of deliverance and encourage the sādhaka to press on 
with his endeavours to secure it. Neverthless , it is obvious , 
that this teacher also felt that weight of tradition too strongly 


1. anātmavişayāh kämäh avidyalaksaņā mộtyavah ...... ato mộtyu 

viyoge vidvāñ jivannevāmſto bhavati | 
asminneva s arirevartamāno brahmabhávam mokşam pratipada 
yata ityarthahu 
SB. on BU . IV , 4 , 7. Cf. Moral actions are the denial of the 
will to life , A salvation from moral and physical evil is 
possible only through a total transformation of our being 

consisting in a turning of the will . The Elements , p . 228 . 
2. sacakşuracksuriva sakargó karnaiva saprāmoprānaiva, and Ā . 

Giri s note on it . SB . p . 97. 
3. jivanmuktipratyam śāstrajātam jivanmuktekalpite yojaniyam 

S S . IV . 39 . 
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to discard the ideal of jīvanmukti . For in the subsequent 
verses , he falls in line with orthodox Advaita thought and 
supports jivanmukti . He makes it the consequence of the 
gurvival of either a part , or appearance , or impressions, of 
avidyā . There is deliverance in life , he also affirms , because 
it is experienced.3 

Mandana who slightly procedes Sankara 4 also holds two 
conflicting views on the question of jivanmukti . Pure logic 
forces him also to maintain that the realiza tion of Brahman 
annihiates all forms of karma including the prärabdha . This 
means that the only deliverance he recognizes is the sadyomukti 
which entails the fall of the body of the mukta.5 But facts , 
viz . , the saint s experiences, force him also to concede that , 
even after the realization of Brahman , the body of the saint 
persists for a while . This phenomenon he refers to the tracos 
of nescience , avidyāsamskārāh , which persist in the form of 
prārābdha , and which will be annulled either through the force 
of right knowledge or automatically . 


( d ) Videhamukti is the absoluto deliverance of the Self 
from all forms of nescience - avidyāstamayomokhsah . It denotes 
the perfect manifestation of the nature of the Self - kevalenaivān 
tmanävirbhavati.8 In this state not even traces of nescience 
may be predicated of the Self.9 It has won back its absolute. 
ness , and abides as pure consciousness without any limita 
tione, 10 No difference now is conceivable , as in kramamukti , 

1. Ibid ; 40 , 42 , 43 , 45 . 
2. Ibid . IV . 42. cf. A $ . p . 892 . 
3. S S.IV.43 . vide vidvadanubhavasiddhatvadavirodhah . Madhu 

südana on the above . 
4. vide Introduction to BrS. P. I viii . 
5. atahkşipraiva muktirnapratikşaniyamasti 

debapätapratikgātunāntariyakivāt bhavatyeva il 

BS . p . 130 . 
6. alpakālasthāyitvatsamskārasya ...... tattvadarsanideva kram ena 

tasyäpi nivștteh , svayameva vĀ Säceyamavasthā jivanmukti 

ritigiyate. BS . p . 132 . 
7. Qd . LC . p . 2 . 
8. SB . p . 892 . 
9. sarvabandhavinirmuktah 

śuddhenaivatmanăvtişthate. SB 
10. svenarūpenâbhinişpadyate sa uttamah purugah CU , VIII, 12 , 3 . 


p . 893. 
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6. As puro 


SO 


between the fully delivered Self and parabrahman . For only 
now is realized 

the absolute significance of utterences lik 
tattvamasz In other words , in videhamukti there is unqualified 
identity between the delivered Self and Brahman . ! 
water poured forth into pure becomes the very same , 
becomes the ātman of the seer " 2 It is obvious from this 
that videhamukti is jñānasama kālamukti , i.e. , deliverance 
simultaneously with the right knowledge of Brahman . In 
contrast to kramamukti and jivanmukti , it entails the lapse of 
the body and mind at the vely moment of deliverance ” .4 


The view given above is the traditional one as borne out 
by the text . “ He delays only so long as he is not freed ( from the 
body ) ; then he attains ( oneness ) ” .5 But Vidyāranya puts a 
different interpretation on the concept of videhamukti . He 
grants that normally the expression refers to deliverance 
without relation to any form of embodiment . But he uses it 
to denote merely the absence of future embodiment . The 
acquisition of right knowledge , he argues , is intended only to 
ward off future embodiment . The body in which the saving 
knowledge is won is the product of past acts ; it was there before 
the dawn of that knowledge and so its origin could not have been 
prevented by that knowledge . It may be noted that the fall 
of the present body also is not brought about by the saving 
knowledge ; for, even the body of the ignorant falls by the 
exhaustion of prārabdha alone . Nor can the saving knowledge 
destroy the sūksmasarira , the subtle body , of the vidvān, for 
we know that the jīvanmukta has a subtle body , too , despite his 
knowledge . Indeed , the function of knowledge is not to destroy 


1. avibhāgena dřşțatvāt , BS . IV . 4, 4 . 
2. KU . IV , 15 . 
3. vide JMV . p . 221 . 
4. cf. jñānādevatukaivalyam prāpyate yenamucyate | 

kevalasyātmānobhāvah kaivalyam dehādirahitatvam ) 
Yenajša gaprāptibalena křtsnabandhädvimucyate . 


JMV . 


p . 219 . 


5. CU . VI, 14 , 2 . translated according to Sankara s comment. 

also cf. Väkyavștti, vv . 52 , 53 & Yy . - Jivanmuktapadana 
tyaktvās vadebekālasatkşte | 
visatyadebamuktatvam pavano spandatåmiva || 
Qd . JMV . p . 221 . 
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any body ; it only abolishes nescience . ! , Therefore , Vidya . 
ranya concludes that Videhamukti must be taken to mean 
deliverance with the certainty that no future embodiment awaits 
the Self.2 To this certainty Yājiavalkya refers when he 
assures Janaka , “ You have indeed achieved fearlessness . " 3 


Reasoning also shows that the knowledge of Brahman 
must immediately liberate from all future embodimentes; for, 
if it did not , and only after death it liberated absolutely , 
an unseen potency or apūrva for knowledge will have to be 
assumed.4 But this will obliterate all distinction between 
karma and jňāna . Therefore jñāna must liberate at once , and 
may not wait for the moment of death to produce its natural 
effect of deliverance . 


This view of Vidyāranya is not in conflict with the tradi 
tional view presented above . It is a matter of interpretation 
only . If by Videhamukti we understand deliverance from all 
embodiment , present and future , of course it can only super 
vene death . But Vidyāraṇya s view is quite logical when the 
expression , videhamukti is taken in the sense be gives to it . 


( iii) The jīvanmuktu or the saint . 


The various types of mukti discussed above have , on the 
whole, a speculative interest ; but a distinction must be made in 
the case of the Jivanmukti . For , this provides a test of the 
claims made on behalf of the supreme Advaitio ideal of 
deliverance . Immediate deliverance, gradual deliverance and 
deliverance in disembodiment - all these are beyond the scope 

1. cf. yatojñānamajñānasyaiva nivartakam . pp . Qd . JMV . pp . 

222-223 . 
2. tasmadbhävideharāhityalakşaņā videhamuktirjñādasamakālinā 

JMV . p . 228 , 
3. BU.IV.2 , 4 . 
4. In the Pürvamimāmsa it is maintained that sacrifices which 

perish as soon as completed, nevertheless , secure heaven 
through the agency of adşşța, the unseen potency of sacrifices . 
If the Jñana of Brahman did not liberate at once , for it , too , 

an unseen potency will have to be assumed . 
5. cf , tirthe syapacagſhe vā naşțasmſtirapi parityajan deham | 

jñanasamakalamuktah kaivalyam yāti hataśokah il 
Seça qd . JMV . p . 229 . 
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of observation , and have to be taken on the strength of proba 
bility and scriptural authority. But jivanmukti may be studied 
at close quarters as exemplified by the living sages and saints ; 
for , the man liberated while living in the body is none other 
than a saint and mystic in one . “ A saint is mystic , a human 
being looking upon the division between the earthly and super 
earthly , the temporal and eternal , as transcended , and feeling 
himself, while still externally amid the earthly and temporal , 
to belong to the superearthiy and eternal ” . In setting forth 
the nature of the Aduaitic mukti we pointed out that it is the 
realization of the timeless reality of Brahman.2 The jīvan 
mukta fully shares in that realization , and yet , as long as the 
body and mind persist , in the intervals of his absorption in the 
beatific vision , he must be aware of the world in time also . Thus 
he fully answers to the description of the saint and mystic 
quoted above . We shall examine the traditional accounts of 
the Jivanmukta with a view to judge how far they reveal a 
picture of perfection that should serve as an example and sti 
mulus to those who accept the challenge to be perfect. 


A general viaw of the mukta is furnished by the Brhad 
āranyaka when it enjoins : therefore let a Brahman become 
disgusted with learning and desire to live as a child . When he 
has become disgusted both with the state of childhood and with 
learning, then he becomes an ascetic , muni . When be has become 
disgusted both with the non.ascetic and with the ascetic state , 
then he becomes a Brahman.3 From Sankara s commentary 
on the passage quoted it appears that the terms pāņditya , bālya , 
and mauna denote increasing degrees of the knowledge of the 
Brahman . But in commenting on the sūtra , anāviskurvannan . 
vayāt , Sankara takes bālya to mean the purity and simplicity 
of the heart of children . In any case , the climax in this text 
denotes the jivanmukta who has fully realized the purpose of life 


1. Schweitzer Qd . in Goethe after two centuries, p . 106. Loui 

siana State University Press , 1952 , 
2. vide P. 470 , supra ; also ef. CU , VIII , 4, 1 ; III , 11 , 3 ; 
3. BU . III , 5 , 1 . 
4. vide also RP. SB. 

p . 

816 . 
5. BS . III , 4 , 50 . 
6. tasmädāntaro bhāvavišeşo bālasyāšriyate . S B . p . 820 , 
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and won the crown of perfecticn whilc alive in the body . In the 
words of the Bhagavat Gītā the mukta may be distinguished 
as a vijñāni ? At the same time it is necessary to observe that 
muktas do not all conform to a single type . Having emptied 
themselves of their private egos , they have become perfect 
vessels filled with the spirit of God which expresses itself in unpre . 
dic table ways . The recognition of this fact is necessary lest we 
apply a single yard - stick to all the muktas and fail to appreciate 
the unfettered spontaneity of their self- expression. Thus it has 
been remarked that “ some among them conform to established 
patterns of conduct and may not violate social conventions ; 
others resemble simple rustics , children , or people possessed ; yet 
others may display abnormal powers ; also , among them are 
yogins intent on contemplation and averse to the normal 
activities in the world ” .3 


How does the world of multiplicity appear to the integrated 
mind of the vijñāni or the mukto ? In the full tide of his 
Brāhmic realisa tion , it is small wonder that he no alien 
world at all.4 Above , below , before, behind , right and left , 


sees 


1. athabrāhmaṇaḥkſtakſtyobhavati; brahmaiva sarvamitipra 

tyaya upajāyate ; dirupacaritam hi tadātasya brahmanyam 
prāptam S B . on BU . III , 5 , 1. cf. yaḥkascidātmānama 
parokşikrtya krāşthatayā vartate saeva brahmanah - Vajra . 

sūcik . 
2. BG . VI . 8 & s as kara s comment on it : Jñanamgåstrokta 

padārthānām parijñānam ; vijñanamtu jîatänam tathaiva 

svānubhavakaranam . 
3. ke pi varngsrämácāranişthāparå mugdhabalapramattopamā. 

s căpare 
rāgino bhogino yoginas cetare jõæninām lakṣyate naikarūpā 
sthitib 11 
SS . IV . 22. cf. The wind bloweth where it listeth 
everyone that is born of the spirit . St. John . III . 8. Also 
- These artists of the inner life are of different types. Some 
are full of poetry and music; others are vigorous men of 
action ; still others are solitary souls " - Great Indians, P. 62. 

S. Radhakrishnan . 
4. According to the intensity and fullness of the realization of 

Brabman , the muktas have been classified into four : ( i ) 
Brahmavit ; ( ii ) Brahmavidvara ; ( iii) Brahmavivariyao ; 
( iv ) Brahmavidvariştha. These 4 classes correspond to the 
last four levels of yoga - yogabhūmayah , as expounded in 

tha Yogavāsistha . The first three levels viz ., s ubheccha , 
MUKTI - 62 
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the mukta perceives only his Self. In this highest state of reali 
zation , as often remarked before , the objective manifold does 
not exist for the mukta ; its highest value as pure consciousness 
stands unveiled . The question , then , of the illusoriness or other 
wise of the world would not crop up for him ; because , the mukia 
in the nirvikalpaşamadhi has no awareness of objects. Such a 
one is , strictly speaking , not a knower of Brahman but 
Brahman itself . But even after the return of the mukta to the 
attenuated shell of the differentiated ego , to the world of rela 
tivity , the power of his integral experience remains potent . It 
is the firm and unshakable grasp of this deepest truth of the 
world that is donoted by the term sathitaprajña applied to 
the jivan mukta in the Gītā , 3 Amidst all bis apparent activi 
ties in the world of plurality , the mukta has unbrokeu awareness 
of the integral experience. No matter what objects confront 
his enlightened vision , they reveal to him their essential nature 


vicāraṇā , and tanumănasă , comprise the means to the realiza 
sion of Brabman . The fourth , Saltvāpatti, is the level of the 
nirvikalpasamadhi born of the major text tattvamasi. One 
who has reached this is the Brahmavit, who realizes Brahman 
alone is true and that the world is mithyā. The next three 
levels , asamsakti , padārthabhavini , and toriya denote grades 
of the jivanmukias, the grades depending on the degrees of 
of the repose born of the indeterminate contemplation or 
nirvikalpasamāühi. On the fifth level , the mukta descends 
from the samsdhi unaided - such a one is Brahmavidvara ; on 
the sixth , his attendants have to induce bim to come down 
from samadhi ; he is the Brahmavidvariyān . When the mukta 
reaches the seventh level , he no longer descends tberefrom , 
and is styled Brahmavidvariştha. Vide , JMV . pp . 344-47 . cf. 
åtmakrida ātmaratiḥ kriyāvāpesa brahmavidamvarişthah 

MuU . III , 1 , 4. 
1. CU . VII, 25 , 1 & 2. cf. “ She ( the Divine Mother ) showed 

me that everything was full of consciousness , The image 
was consciousness, the altar was consciousness , the water 
vessels were consciousness , the door - sill was consciousness , 
the marble - floor was consciousness - all was consciousness 

The Gospel p . 290 . 
2. yasminnityasukhāmbudhaugalitadbirbrahmaivanabrahmavid 

Madişāpañcaka v . 5 . 
3. Ch . II. vv . 55 ff. 
4. cf. evam tatvepare suddhedhhiroviśrāntimagataḥ ! 

tadevāsvādayatyantarbabir vyavaharannapi il 
YV . Qd. JMV . p . 179 . 
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as pure 

consciousness . ? The Gitā , describes this blessed state 
of the muktas as the day which is but a night to the 
undelivered worldlings, meaning that the latter are shut out 
from the vision of the world as pure spirit or God . On the 
contrary , the awareness of plurality normal to common sense 
is 

a night to the muktas . 


a 


In the sense that the mukla immediately apprehends the 
world as Brahman , which is its highest truth , obviously he 
possesses truth in its highest and most inclusive form . To appre 
hend the world as a mere congeries of objects , detached and 
inert , and opposed to oneself is , in the first place , a mark of 
cognitive bondage.3 Besides , it is evidence of a false valua 
tion , a failure to recognize that the world is not merely an 
effect of Brahman , but is Brahman in essence . In fact , the 
concept of cause in Advaita is axiological , i.e. , it has 
reference to the essence of things . To find out the cause of a 
thing is to find out its essence . In the experience of the mukla , 
the gulf between the actual world and the essence it embodies 
is abolished ; the world s truth as Brahman is apprehended.4 
The mukta thus has an unbroken realization of the final truth 
of Advaita , viz . , that the world is an expression of divine 
bliss.5 He realizes that worlds but the waves of the 
boundless ocean that he is - their rise and fall do not affeot 
him . 6 This does not mean that , eg . , the multa fails to 
distinguish between a saiat and a sinner . Only , he would not 
treat them as irreconcilable opposites , but appreciate the one 


are 


1. sarvamātmanam pas yati BU . IV . 4 , 22. cf. 

dehâbbimānegalite vijñāte paramūtmani | 
yatra yatra mhno yāti tatra tatrasamādhaya | 

Väkyasudhā Qd . JMV. p . 326 ; also BG . VIII , 19 . 
2. Ch . II . v . 69 and Sarkara s comment on it . cf. Daksiņā narti 

storta v . 1 . 
3. vide P. 403 supra . 
4. vide The Vedanta of Sankara , pp . 293-94 . 
5. cf. This very world is a mansion of mirth , Here I can eat , 

here drink and make merry . O physician ! You only see the 
surface of things , holding to one as well as to the other . He 

drank his milk from.a brimming cup - Ramprasad , Qd . Gospel , 
6. cf. mayyanantamahambhodhau jagadvicih svabhävatah 

udetuvāstamāyātu na me vşddhina vākşayab | 
Așttāvakra Gitā , V.74 , 


p . 432 . 


} 
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as the realization of the potentialities of the other . The saint 
is the transformed sinner ; what is transformed is not the 
Brahmic essence of the sidner ; but the changing circumstances 
of his life , the u pādhis , which for the saint has only an empirical 
reality.1 Realizing himself to be the Self of all , the saint s 
judgement of the sinner will be different from that of the 
unregenerate mind . The saint very well sees that the evalua 
tion of the world as Brahman makes no sense to the sinner 
just as the hundred - rupee note has no immediate significance 
for the child.2 Dr. Radhakrishnan points out that the mukta 
functions in the temporal world with consciousness of the 
timeless Infinite . “ He has tri kāladȚsţi , an intuition of time 
in which past , present, and future exist together in the Self 
knowledge and Self - power of the Eternal . He is no more a 
victim of time " .3 


6 


The action of the mukta is a highly controversial subject. 
In numerous contexts , Šarkara vehemently argues that action 
and perfect knowledge are utterly incompatible . For instance , 
in the introductory remarks to his comment on the first 
chapter of the Gītā he says : “ One who knows the truth about 
his Self realizes I do nothing ; therefore he cannot even 
dream of performing action which is hostile to right know 

» 5. Sankara s main contention is that all actions fall 
within the sphere of avidyā, and so the mukta , who perceives 


4 


lodgo " S 


1. sarvamevānujānāti sarvamevanişedhati | 

bhedātmalābhonujñā syänniseuho tats vabhävatah 11 

NKS . IV . 51 . 
2. Vide P. 388 , supra. cf. A mouse no less than an angel is 

dependent on God , yet a mouse is not a kind o : angel. 
Spinoza , Qd . Idea of God P. 222. The more perfection 
a thing has , the more does it participate in the deity , the 

more does it express God s perfection . Ibid . 
3. Great Indians, pp . 88 ff. Bombay 1949 . 
4. vide , BG . V. 8 & 9 . 
5. nāhamkaromiti pratyayasya atmayāthātmyavidaḥ kartavyat. 
venopadeśāt, 

samyagdarsanaviruddhamithyājňānahetukah 
karmyogah svapnepi na sambhavayitum sakyate . BGC . 
p. 245, also cf. tasmát Gitā sāstraîşanmātrenāpi srautena 
smārtenav karmanātmajøānasya samuccayo nakenaciddar sa 

yitum sakyate . BGC . p . 44. 
6. sarva eyakriyakārakādivyavabāro vidyabhūnāveya , Ibid . 


p . 200. 
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3 


no difference , not only need not , but cannot, act.1 But 
Sankara s views on the action of the mukta are not exhausted 
by the trends of thought of which the quotations given above 
are only a sample . 

In fact he takes karma in a technical sense , 
and understands by it only such actions as are performed with 
the sense of egoistic agency and claims on the fruits thereof. 
The actions of muktas and of those who , like Sri Krstia , are 
born with the fullest enlightenment are not egoistic , and so , for 
Sankara , are not properly action at all. The position requires 
an explanation . On the one hand , the mukta perceives non 
differenced reality ; on the other , he acts , though , of course , 
unegoistically . But the basic condition of all actions is aware 
ness of difference . Is then the mukta also aware of difference ? 
The answer has been partly anticipated above , where it was 
pointed out that while the mukta realizes the brāhmic value 
of things metaphysically , he is also aware of their empirical 
status . Not to be 80 aware will be a limitation of his full 
knowledge. Besides the mukta , in proportion to the fullness 
of his realization of Brahman , is moved by compassion . “ He 
hates no living being , is friendly , and compassionate " . Urged 
by compassion , he seeks to promote the welfare of the world 
by setting up the right norm of action.4 In fact, Sarkara 
has recognized that work for the welfare of the world is neces 
sarily undertaken by the mukta.5 The mukta unceasingly 
works for the good of all beings - sarvabhūtahiteratāh . It must 
be remembered that those remarks hold good only of certain 

1 . nabhedadarg inó kşaropāsakasyakarmyoga upapadyata iti dar 

s ayati. Ibid . p . 512, vide also p . 711. cf. also , 
jñānānmptenatpptasyakrtakstyasya yoginah 
paivāstikimcitkaſtavyamasti cennasa tativavid | 

Smſti Qd . JMV . p . 365 . 
2. yasyatujñānamutpannam paramārthavişayam ekamcvedam 

sarvam brahmakartộceti tasya karmanikarmaprayojane ca ni. 
Výtte’pi lokasam grahārtham yathapravſttistathaiva karmani 
pravritasya yat pravýttirūpam disyate pa tat karma ......yatha 
bhagavato Vasudevasya ......... tatphalabhisamdhyahamkārābh 

avasya tulyatvāt vidugah. BGC . p . 44 . 
3. BG . XII , 13 . 
4. Ibid , III , 21 . 
5. yadipunarahmivatvamkſtarthabuddhiratmavidanyovātasyapya 

tmanah kartavyābhāve pi parānugraba evakartvyah BGC . 


p . 162 


6. BG . V. 24 ; XII, 4 . 
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types of muktas , for , as we observed earlier , the muktas are 
subject to no external compulsions and are a law unto them 
selves. Strictly speaking , having fully abolished their private 
selves or egos , the muktas do not act now , but the spirit of 
God who uses them as his perfect instruments . 


even 


In bis activity the mukta is fully aware that all actions 
properly belong to pralosti, and that the Self beyond prakſti is 
never bound by them.2 But the Lord of prakſti , viz . , Isvarā 
the denotation of tat , has been realized by the mukta as his 
very Self . Therefore the mukta acts in the libera ting know 
ledge that he is only a nömitta or instrument of the Lord.3 
The mukta s action , again , is marked by total freedom from 
desires . We have dwelt at length on the role of desires in 
enslaving the jīva.4 Since all these desires of the mukia have 
been eradicated , his acts are not vitiated by them 3. kama 
samkalpavarjitäh. He does not desire the success even of the 
work he initiates , for such desire is impossible without egoism . 
As the action proceeds , he realizes - naiva kimcidkaromiti - I 
do nothing . Nonetheless, the work is done perfectly , for, 
yogaḥkarmasu kausalam .? What interferes with and 
spoils the successful issue of actions is the preoccupation of 
the agent with his own hopes and fears . Rid of all these , the 
mukta is a perfect channel for the unhindered flow of divine 
energy , and the success of the enterprize takes care of itself , 
As far as the mukta is concerned , only his body functions and 
not his will as identified with his body s interests. In truth , 
the mukta 

may be deemed krtanakarmakyt ,9 because he 
realizes the Self s freedom from all interested actions , and its 

1. cf. Distraigunyepathivicaratām kovidhih konişedhah Qd . 

JMV . p . 382 . 
2. BG . III , 27 ; XIV . 18 . 
3. cf. " I am the machine , and she is the operator. I am the 

chariot and she is the charioteer , I move as she moves me , 

I speak as she speaks through me " - The Gospel, p . 583 . 
4. Vide pp . 403 ff supra . 
S. BG. IV . 19. 
6. Ibid ; V. 8 . 
7. Ibid ; II , 50. 
8. Sārıramkevalam karma kurvanpåpnoti kilbişam , BG , IV . 21 . 
9. Ibid , IV . 18 . 
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status as the stable support of prakrti s eternal play of energy . 
There is no question of the mukta committing sin , for sin does 
not consist in the outward act , but in the impure , egoistic 
motive of the private will . And , having no axe of his own 
to grind , the mu ta can cherish no motive for or against any . 
one . Since bis will has been absolutely merged in the will of God , 
the mukla may be held to realize , alone among living beings , 
the meaning of the freedom of will ; he sees that 

that nothing 
finite is free . 


The fact of freedom from egoism means that the mukta 
acts in a spirit of impersonality . “ All great souls are conscious 
of an impersonal force , whether love , or will or knowledge , 
working through them ; but until liberated , they are not free 
from egoistic reactions " ,1 The mukta s actions , on the con 
trary , are tainted by no sordidness . His impersonality lifts 
him above all dvandvas or dualities . Not that troubles and 
tribulations do not assail him ; be has his full share of suf 
ferings . But he never loses his equanimity ; his titiksā never 
deserts him.2 


In spite of bis unremitting action , there is a sense in 
which the mukta may be described as a sannyāsin . He has not 
only given up the fruits of all activities , but also is free from 
emotional reactions like a versions and attractions.3 Thus , 
he works as a master , not as a slave for wages .* 


What is the nature of the mukta s works ? As was pointed 
out , he has no preferences. Though , normally , deliverance 
comes in the wake of formal renunciation , it is not inconcei 
yable that occupants of other stations of life also should be 
delivered . Thus Janaka and Vidura , Dharmavyādha , the 
butcher , Sulabhā , a woman , are examples of muktas . They all 
discharge the duties of their stations in a spirit of detachment 
and impersonality . According to Advaita , it is not the nature 


1 . Aurobindo . The Essays on the Gita · Part I , 
2 . BG. II . 15 & 16 
3. Jieyah sa nityasannyasi yonadveştina kāmkgati; BG . V. 3 . 
4 . vide Vivekananda , Complete works , Vol . I, pp . 54,55 . 
5. vid . SS . III , 360 , 
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of the arts , but the way they are discharged , that distinguishes 
the mukta.1 

Without any external compulsion , he continues 
the customary duties of his station in life lest the masses 
eniulate hins prematurely by renouncing their duties . ? For , 
the guiding principle of the mukia s actions is lokasamgraheccha 
- desire for promoting world - welfare . But it is necessary to 
emphasize that deliverance or Self - realization is not to be 
evaluated in terms of the benefits it confers on the world.3 
Deliverance is not a means to improve the world it is the 
supreme good , yamlabdhrācāparain läbhain manyate nādhikam . 
tatah.4 The mukta has no illusions that he is helping the world . 
He knows tbat the world requires no help from him . The world 
is God s and God can look after it bimself . The mukta is 
privileged to serve the world . The mukta s work is service , and 
as such , it is worship of God . The mukta alone can fully 
live up to the upanişadic injunction iśāvāsyamidam sarvam ; 
for , every moment of his life , be perceives " sarvāṇibhūtānya 
tmanyera ; sarvabhūteșucārmūnam ” 6 and so does not shrink 
from them ?; rather, he serves them with joy and gratitude , 
being samadaršana.8 This seeing of all beings in the Self and 
of the Self in all beings is the brahmātmabhāva referred to 
earlier . Only , now , his vision is that of Brahman as Išvara . 
Therefore , in the knowledge that all beings are God Himself 
in strange garbs , to the mukta serves them rather than pities 
them.11 

The good in Advaita , we said , is whatever eliminates 
division and makes for unity . The mukta s service , conceived 


1. BG , XVIII , 46 . 
2. Ibid . Ill . 25 & 26 
3. cf. If a man seeks from the good life anything beyond itself, 

it is not the good life he is seeking . Plotimus Qd . Eastern 

Religions and Western Thought , P. 323 . 
4. BG . VI . 22 . 
S. Isa . I. 
6. Ibid . 6 . 
7. BU , IV . 4, 1. KU . IV , 5 ; Pia . 6 . 
8. BG . VI . 29 , 
9. Ibid ; VI . 30 ; 
10. SU . IV , 3 . 
11. cf. “ Doing good to others out of compassion is good ; but . 

service , sevā , of all beings in the spirit of the Lord is better 
Thus spake Vivekananda . pp . 20-21 , 
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and carried out in the spirit of impersonal dedication , is the 
highest expression of such goodness . Humanitarian work , not 
unoften , results in perpetuating in the beneficiaries a sense of 
impotence and a basement; but the ukia s service uplifts the 
beings served and opens their eyes to their own worth and 
dignity . Regarding the services rendered by the liberated saints 
Philo observes : " Households, cities , countries , and nations have 
enjoyed great happiness when a single individual has taken heed 
of the good and beautiful. Such men not only liberate them . 
selves ; they fill those they meet with a free mind " . 


may be 


The problem of the conduct of the mukta 
considered in greater detail . Deliverance implies deliverance 
also from the laws of karma ; for karma binds the ego , and , in 
the case of the mukta , all the knots of the ego , hşdayagranthis 
have snapped . It has been declared of the mukta : -- He does 
not become superior by good action nor inferior by bad action . 
Him these two do not overcome - neither the thought , “ Hence 
I did wrong " , nor the thought , “ Hence I did right " . Verily , 
he overcomes them both . What he has done and what he has 
not done do not affect him.3 This may be misunderstood as 
granting a license for rackless activity . R. E. Hume , the 
translator of the upanigads, compares 4 the Socratic doctrine 
of the identity of knowledge and virtue with the upanişadio 
teaching that the knowledge of the Self lifts a man beyond 
good and evil, and remarks that, according to tho lattor , 
" the possession of metaphysical knowledge actually cancela 
out all past sins and even permits the knower unblushingly to 
continue in what seems to be much evil with perfect impunity " . 
But this seems to be a hasty conclusion . The knowledge in 
question is no mere metaphysical knowledge , a matter of 
intellectual jugglery and assent. The upanişads contemplate tho 
total transformation of the Self-knower . This is clear from 

1. Qd . Great Indians , p . 68 . 
2. MuU . II , 2 , 8 . 
3 . BU . IV , 4 , 22. cf. This eternal greatness of a Brahman is not 

increased by deeds nor diminished . One should be familiar 
with it . By knowing it , one is not stained by evil action . 

Ibid ; IV . 4 , 23. cf. also TU . II , 9 . 
4. Philosophy of the Upanişads , p . 60 , prefixed to his transla 

tion of the Upanişads. 
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the words , “ Therefore having this knowledge , having become 
calm , subdued , quiet , patiently enduring , and collected , one 
sees the Self in the self . 

One wees everything as the Self ; evil 
does not overcome him ; he overcomes evils & c . Free from 
evil , free from doubt ; he becomes à Brābman " . It is clear 
that bere we are dealing with a perfected saint , the Self 
liberated from the private ego . In speaking of eligibility we 
showed how a thorough ethical discipline is a prerequisite 
for enquiry into Brahman . Discussing this question in his 
Naiskarmyasiddhi, Surešvara remarks , 2 that far from being 
licentious in his behaviour , the mukta will reveal virtues like 
benevolence as though they are his second nature - so sponta 
neous have they become.3 An immoral mukta is no better 
than a dog turning to his vomit.4 Immorality springs from 
aviveka , lack of discrimination , whereas the mukta is what he 
is solely due to his viveka . Hence lack of restraint from which 
his conduct even before his deliverance was free cannot disfigure 
it after deliverance.5 


The feelings of mukta are governed by his experience of the 
transcendental bliss of Brahman ; for , as we observed earlier , 
deliverance is the same as Brahman . Now , Braman is bhumā 
or the plenum . The mukta , thus , is aware of the plenum 
which is the same bliss , in which one sees nothing else , bears 
nothing else , understands nothing else . " The experience of 
this absolute bliss also implies fearlesásness .? Fear is rooted 
in the perception of duality or difference . The integral 
experience of Brahman reveals it as a cea of self - contained 


1. Hume s remarks seem to be based on some select passages 

from the upanigads . H : does not read them together with 
the passages we have quoted in the text ; this gives a very 
one- sided view . In themselves, his passages would be treated 
as arthavada or euologistic texts by the traditional Advaitins . 

Vide Sankara s comment on BU . Y. 14 , 8 . 
2. vide NKS . IV . 57-69 . 
3. utpannātmaprabodhasya tvadveştſtvādayogunah | 

aya nato bhavantyasya na tu sūdhanarūpinah || 

NKS . IV . 69 . 
4. Ibid . IV , 62 . 
5. vide Ā . Giri in BUB . p . 442 . 
6. vide CU : VII , 23-25 . 
7. ānandam brahmanovidvāj nábibbeti kutascana TŲ . II, 9 . 
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joy . This vision keeps the mukta perpetual company through 
out his aciivities in the empirical world . Hence the joy with 
which he faces all the trying situations of life . He is antah 
sukho ntar irmah 2 - he finds both happiness and rest within . 
Or , he may be described as the atmarati , delighting in the 
Self . This open access to the headquarters of bliss accounts 
for many of his unique traits . " People do not shrink from 
him , nor does he shrink from them . He is free from the 
passing moods of elation , resentment , fear and indignation . 
He is independent , anapeksa , and free from the dualities of 
feeling like attachment and a version . He renounces both good 
and evil . He is the same to friend and foe, upmoved by 
honour and dishonour , impervious to external conditiona . 
Praise and blame do not affect him . He is content with what. 
ever he gets . He has no fixed abode , but has a steadfast mind . 
Above all he is a lover - loving all with the love of God ” .3 


In Advaita the highest value is happiness in consonance 
with the concept of Brahman as ānanda or bhūmā . The 
attainment of the Self, ātmalābha , is held to be the bighost gain 
because Atman is Brahman , which is absolute bliss.5 We 
explained that attainment of Brahman means sarvātmabhāva , 
a realization of one s own Self as the Self of all . This is the 
highest fruit of spiritual life because , " He alone lives whose 
life is in the whole universe . The fear of death goes when it 
is realized that death cannot triumph 80 long as 

one life 
lives " . The attainment of the highest value by the mukta 
is described eulogistioally as " so śnute sarvānkāmān saha 
brahmanā vipašcitā ” .7 All the desires of the mukta are 
fulfilled : he becomes an āptakāma . Commenting on the above, 
Sankara says that the expression does not mean that the 


1. tadvijñānena paripaśyantidhirā ānandarūpamamytam yadvi . 

bhāti MuU . II , 1 , 7 . 
2. BG . V. 24 . 
3. vide BG , XII, 15-19 ; & XIV , 22-26 . 
4. vide p . 271 supra . 
5. Atmalābhāonaparam ; Āpastamba ; Brahmavidāpngti param ; 

TU . II , 1 . 
6. Vivekananda s works , Vol . II . pp . 80 , 81 . 
7. TU . II, 1 . 
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mukta satisfies , one after another , all sorts of desires . Causal 
collocations govern attainment of results in the empirical 
world . But the mukta no more depends on any extraneous 
factors for his satisfaction . Having shed his nescience , he has 
attained unqualified autonomy . As Brahman , the delivered Con 
sciousness is the integrated unity of values like truth , beauty 
and goodness . Hence he is said to have achieved the param ; 
brahmavidāpnoti param . Since Brahman is the unity of values , not 
to realize Brabman as the sole reality is to be condemned to the 
status of a non - entity 

asanneva sabhavati .2 On the contrary 
to know Brahman is to be at once real and good : - santamenam 
tato viduh.3 Sankara explains that to ignore Brahman is to be 
cut off from the goals of life like truth and bliss - an apuruşārtha 
sambandhi ; for , in denyiug Brahman , one denies the social order , 
which is designed to help realize Brahman , brahmapratipatty 
arthatvättasya . To accept the social order and work it loyally 
is to tread sanmārga , the right path , with the assurance that 
Brahman may be realized . A more cogent reason for treating 
Brahman alone as supreme value is implicit in Advaita meta 
physics. Brahman as truth and goodness , satya and s iva , is 
valuable , because , at the same time , Brahman is bliss . We 
emphasized above , that bliss is the only ultimate value in 
Advaita , other values being the last means to blies , the 
supreme end . Unlike empirical forms of pleasure , Brāhmic 
bliss is at once true and conscious . IIence it is the final goal 
of all our seekings. 

Besides, upon the winning of this pliss, sānti , or peace 
that pagseth understanding , crowns the saint s life ; for , all 
struggle, so far , was directed to the realization of imperishable 
bliss . That all endeavours are inspired by the yearning for 
peace or s ânti , seems to be suggested by the invocations with 
with which Upanişadio studies begin and end . In the case of the 
mukta this aspiration is finally fulfilled through the discovery 
of the Self s identity with Brahman that is bliss . 


1 . vide GPK . II . 33 , PD . XIV , vv . 18 , 36 , 37 & 38 . 
2. TU . II , 6 . 
3. Ibid . 
4. S B . on the above ; 
5. vide pp . 223. f . supra. 


MUKTI OR DELIVERANCE 


501 


peace of 


The life of the mukta that is steeped in the 
Brahman is of course the very embodiment of holiness . The 
elements of holiness which we distinguished earlier 1. the 
sense of the mysterious , of the wonderful, & c . , shine forth in 
all his movements . His incorruptible purity and the unbroken 
awareness of the divine within himself make his holiness palpable 
to all who find themselves in his presence . 


The enlightened vision of the mukta sees the world not 
only apparelled in celestial light , but as the living vesture of 
God . For him only the Vedāntic doctrine of the world and its 
affairs being a divine play or līlā makes real and full sense . That 

on the sea - shore of endless worlds " we have all , like children , 
met with shouts and dances to play 2 the mukta with his 
disinterestedness , as a spectator of all time and history , 
fully realizes. No doubt death is abroad , but the mukta per 
ceives that the evil , so - called , no less than the good , comes from 
the divino.3 He aocustoms himself to the vision of the divine 
in the terrible and ruthless phenomena of the cosmos as readily 
as in the beautiful and the sublime . All aversion and loa thing 
are born of the egoistio impulse to assert oneself; when the 
latter is dissolved , the whole universe becomes a mighty song 
which reveals its central reality . This is not a merely aesthe 
tio attitude ; it springs from the depths of the spiritual realization 
of Brahman as bliss , and the mukta s ability to pierce the most 
appalling masks nature and life wears and see into their blissful 

The secret of his inexhaustible spiritual vitality is 
that he no more seeks to gain aught for himself; he lives 
only to give. 


coro .5 


Among other traits of the mukta may be noted his genuine 
humility which is perfectly compatible with great dignity and 


1 . vide pp . 281 ff . supra . 
2. Gitañjali , No. 60 . 
3. BG . VII , 12 . 
4 . cf. We have to see that Nature devouring her children , Timo 

consuming all , Death universal and ineluctable, are also the 
supreme God - head in one of his cosmic figures - Essays on 

the Gita . II series . pp . 160-161. Aurobindo . 
5 . cf. I see that it is God himself who has become the block , the 

executioner, and the victim for the sacrifice - The Gospel, 


p . 932 . 
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fearlessness . He has none of the cock - sureness of the theore 
tical phil : sopher who has an answer for every problem of the 
understanding. He does not claim to know the Absolute , since 
Brahman is not an object to be known . Anīviskurvannan 
vayāt2 refers to the mulla s attitude to social recognition and 
status . “ He is the perfect man whom none knows as either good 
or bad , ignorant or learned , polite or impolite . Let the sage 
livo a life of unobstentatious righteousness . Let him walk the 
earth as the blind , the ignorant , and the dumb do " .3 

Before we close this account of the jivanmukta s perceptions, 
conations, and emotions , we shall also underline the fact that , 
as depicted in Advaita , he embodies an exalted ideal of the 
superman . Between the sarvātmabhāva of the mukta and the 
ruthlessness of Neitzsche s superman 

5. Who will do almost any 
thing except betraying a friend for a purpose he cherishes " 4 
there is a wide gulf of difference , of course . Nietzsche s super 
man evolves through human selection by eugenic foresight and 
an ennobling education . “ For him all that increases the feeling 
of power , the will to power , power itself in man is good " S 
By the way of the transvaluation of all values Nietzsche s 
superman has come to uphold and exemplify the ethics of power, 
the morality of masters as against the morality of the herd . 
Thus he repels the burden of sorrow and service without rising 
victorious over mortality and sufferings " with the triumph song 
on the contrary , shares life in the spirit of divine līlā , like 
& god , wbile Nietzsche s superman like che asura or 

Titan 
struggles violently to overthrow and crush all opposition . The 
mukta s is “ an impersonal personality with a heightening of 
sympathy into constant experience of world oneness ” .? The 
mukta s supermanhood is a divine and harmonious absolute of 

1. KeU . II . 2 & 3 , 
2. BS . III, 4, 50 . 
3 . verses Qd . by Sarkara , S B . p . 820 . 
4. The story of philosophy, P. 427 , Will Durant , New York , 

1952 . 
5. Ibid ; p . 426. 
6. The Superman , Aurobindo . 
7. Ibid ; 
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all that is essential in man ; for, he is the very embodiment 
of the divine . The finite - infinite keirg that is man has been 
transformed into a constant consciousness of infinitude in the 
mukta . As against the exclusiveness of the western superman , 
the mukta proclaims that every human being, amặtasya pulrah , 
is a potential superman , and invites and assists all to self 
transcendence . The mukta rules by the power of self -tffacing 
love and service , 


( iv ) The status of the mukta after the fall of the body . 


move 


Upon the fall of the body due to the exhaustion of the prā 
tabdha karma, does the mukta remain as pure consciousness or 
as saguna Brahman or fśvara ? Views have been expressed in 
favour of both these alternatives . It is agreed that no 
ment is possible for the fully delivered Self after the body 
falls.2 “ As the slough of a snake lies on an ant hill , dead , 
cast off, even 80 lies this body " 3 The Self of the mukta 
neither leaves the body nor travels , as happens in kramamuti ; 
for the Self is realized as the omnipresent Brahman . The 
fall of his body synchronises with the attainment of Videhamukti 
as normally understood . 

The jivanmukta enters upon absolute deliverance just as the 
moving breoze suddenly ceases to stir . Of the fully delivered 
Self , it may not be said , that it either rises or sets or is 
quiescent , that it either exists or does not ; that it is remote or 
near ; that 

it is either I or some other.5 Descriptions of 
any kind are in applicable to the videhamukta for the same 

1. cf. When a man ceases to be an individual , he raises himself 

again and penetrates the whole world. There , one with all , 

hc creates the All . Plotinus, Qu . Mysticism , East & West , 
2. athākāmyamăno yo kāmoniskāma Aptakāma atmakāmo bha 

vati na tasya prânā ukra nanti brahmaivasa n brabmäpyeti 

BU . IV , 4 , 6 . 
3. Ibid ; IV . 4, 7 . 
4. na ca brabmavida gatirupapadyate , nimittābhāvat-atra 

brahma samasnute . S B . p . 865. 
5. jivanmuktapadam tyaktvå svadehe kälasatkřte | 

visatyadehamuktatvam pavano spandatâmiva || 
videhamukto nodeti nästameti našāmyaii | 
pa sannāsana dūrastho nac ham naca netaraḥ . 
YV . Qd . JMV . p . 175 , 


p . 117 . 
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reason that they are to Brahman . It has been often pointed 
out that the state of deliverance is Brahman . Every deter 
mination implies a negation , and of the Absolute , the least 
objectionable definition is neli neti . ! Sankara quotes a verse 
to the effect that even the gods cannot trace the mukta 
whose body has dropped off ; for he has tecome the Self of all 
beings , and so is neither in space nor in time, From the 
point of view of delivered Self , his body and mind also , like 
everything else , are resolved back into Brahman.3 Of the 
mukta after the fall of the body , it may perhaps be said , 
1 satkimcidavas i syate . Badarāyaṇa also maintains that 
status of the fully delivered Self is one of non - duality s avibhāgo 
vacanāt, avibhago dostatvāt . 


Though this status thus appears to be beyond all doubts , 
dissentient voices have been raised as regards its interpreta . 
tion . From the point of view of the ekajīvavādo , of course, 


1. cf. In our Self - seeing there is a communion with the Self resto 

red to purity . No doubt we should not speak of seeing , but 
instead of seen and seer , speak boldly of a simple unity. For 
in this , we neither see nor distinguish , nor , are there two . 
The man is changed , no longer himself, not self - belonging . 
He is merged with the supreme , supken into It , one with It ; 
only in separation is there duality. Beholder was one with 
the beheld . This is the life of god - like and blessed men 
- liberation from the alien that besets us here , a life taking no 
pleasure in the things of earth , a flight of the alone to the 

Alone - Ennead VI , IX , 10-11, S. Mackenna , London . 
2. sarvabhūtatmabhūtasya samyagbhūtāni paśyatah | 

devāapimārgemuhyantyapadasya padaişiņab 11 

S B . P. 865 , 
3. cvamevāsyaparidraşțurimāh şodaśa kalā puruṣāyaṇāh puru . 

şam prāpyastamgacchanti PU . VI , 5. also cf. 
vidvatpratipattyapeksyā kệtsnam kalājātam parabrahmavido 

brahmaiva sam padyate ; SB . p . 866 . 
4. tatahstimitagāmbbiram na tejo natamastatam 

anākhyam anabhivyaktam saikimcid avašişyate il 

Qd . JMV . P. 176 . 
5. BS . IV . 2 , 29 ; IV 4. 4 ; also cf. PU . VI 5 ; CU, VI , 8 , 7 ; BU . I. 

4, 10 ; CU . VII, 24, 1; BU . IV , 3 , 23. natutaddvitiyamasti ; 
KU . IV . 15 , MuU . III , 28 . 
yathānadyah syandamānāb samudreśtam gacchanti nāmarū . 
pevihaya 
tathi vidvānnamarūpādvimuktah parātparam purugamupaiti 

divyam 11 
6. vido pp . 357 ff. supra , 
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are 


full deliverance entails the abolition of the entire objective 
manifold , including distinctions like jīva , Isvara . and jada ; 
for all these constructions of one real jīva , and his 
awakening must sublate them without remainder. 

The one 
jīra himself will then remain as the absolute consciousness ! 
A modern writer contends that solipsism is a great spiritual 
truth , and no fallacy , and that subjectivism terminates only 
with the world.2 


. 


But Sankara s own view of Advaita is not solipsistic as 
we have already shown . He accepts an empirical plurality 
and distinctions between the delivered Self and the undelivered 
jīvas . From this point of view also more views than one are 
possible regarding the final status of the delivered Self . 

The 
nature of the relation between the jūras and išrara which we 
discussed earlier 3 has an important bearing on the question 
under considera tion . Taking both jīvas and Isvara to be 
reflections , pratibimbas , the delivered Self must revert to its 
natural status as the prototype , bimba , viz . , pure conscious 

For , on the destruction of its upādhi s a reflection 
cannot revert to another reflection , viz . , Išvara.4 But Sankara 
and several other Advaitins hold that the facts of religious 
experience become intelligible only if Išvara is regarded as the 
truth of the jiva . This point was emphasized in our discussion 
of relation between Isvara and jīva . Empirically speaking, 
both bondage and freedom issue from Isvara 5. While Isvara 


ness . 


: 


1. GPK . I. 16 . 
2. vide Vedantic Epistemology , p . 30 ; GR . Malkani, 

Amalneer 1953 , 
3. vide pp . 

353.ff , supra. 
4. The reasoning here rests solely on analogy. 

An Object 
reflected in numerous mirrors answers to the cosmic situation 
of pure consciousness and its reflections as Iśvara and jivas . 
When one mirror is broken , the reflection may be held to 
abide as the prototype . Appayya holds that in the avaccheda 
vāda this explanation would fail, and so that vāda has to be 
rejected . Else it will be open to the charge of exposing the 
mukta to the chances of further bondage . Of course , both 
theories only serve to illustrate certain truths regarding the 
relation between consciousness and its upādhis . Neither may 

be taken literally . vide . p . 353. supra . 
5. Isvarāttadanujíayā samsārasya siddhistadanugrahahetukenai. 

va cavijñānena mokgasiddhirajīvasya . " SB . on Parāttu 
taschruteh ; BS . II , 3 , 41. 
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is the truth of jīva , pure consciousness or Brabman is , 

of 
course , equally present in both . Therefore, Išvara may be 
rightly conceived as the prototype of which the jīvas are the 
reflections in countless upādhis . Deliverance would mean , 
then , the reversion of the jīva s reflected consciousness , not 
to the unconditioned and Absolute consciousness , but to the 
prototype , viz . , Išvara . What this position implies may be 
set forth thus : All characterizations , including the status , 
of bimba , are appropriate only when applied to Isvara ; for, 
the Absolute is beyond words and thoughts and no relations 
may be predicated of it . Therefore , from the stand point of 
parabrahman the truth is that there is neither bondage nor 
liberation . There can be no philosophizing there . On this side 
of the Absolute , Išvara is the prototype of all jīvas, and so 
it stands to reason that the delivered Self must, empirically 
speaking , assume the status of Isvara , and not parabrahman. 
In the terms of Advaita, of course , parabrahman will refuse 
and resist all characterization , even the statement that the 
delivered Self reverts to its status . 


2 


Thus the delivered Self may only be conceived as Having 
become absolutely one with Išvara . In several notable passages 
Sankara has supported this view . Commenting on 

" parā 
bhidhyānāttu " & c3 , he writes : Are there not the same 
attributes for jīva and Isvara ? To be sure , there are . But they 
are concealed by the curtain of nescience , & c . In rare cases , 
when the jiva striveg , medita tes on the Lord , and suceeds 
througb His grace in dispelling the darkness of nescience , his 
hidden sameness with the Lord manifests itself, as the power 
of sight, suppressed by disease , does under the influence of a 


GPK . II , 32 ; nanirodhonacotpattirnabaddhonacasadhakah 
namumukşurnavai mukta ityeşā paramīrthatā || 

cf. also BU . IV , 3 , 22 ; 
2. cf. nasaikantadnyaddvitiyam kutah syāmavākovalatwamna că 

kevalatvam : 1 
nas ünyam nacāg unyamadvaitakatvātkatham sarvavedanta 
siddham bravimi || 

Si. 10, Dasagloki. 
3. BS . III , 2 , 5 . 
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potent remedy.1 

By identical attributes Sankara means 
traits like truthful willing , satyasarklpa , & c.2 


In relation to three sūtras, Sankara says 

Sankara says " Though in 
strict Advaitic truth , the delivered self is the metaphysical:real 
lity , viz . , pure consciousness , empirically , Bā darāyaṇa recognizes 
that the glories and powers of Brahman are compatable with 
it " . These words clearly affirm that the unity of the delivered 
Self and Is vara holds good only from the point of view of the 
undelivered jīvās - baddhapuruşavyavahāradrstyā.5 


The mukta s identity with Is vara implies that the goal of 
sādhana in Advaita is not only to be perfect as the Father in 
heaven is perfect , but to realize one s absolute identity with 
that Father . This becomes intelligible when it is remembered 
that the mukta is fully delivered from all forms of finitude . He 
has ceased to be an individual among individuals . He has be 
come the Self of all. He realizes himself as the pure conscious 
ness on which the whole cosmos has been superimposed . To 
way that the liberated Self is God.is the same as saying that 
truth , goodness , beauty , and holiness are the forms in which 
tho mukta appears to the jīvas still struggling to deliver 
themselves . As Is vara , his work of assistance and benediction 
will continue as long as there is a single andelivered jīva .? 


1. SB . P. 628. kimpunarjivasyesvarasamānadharmatvam nästye 

va ? na nāstyeta , vidyamānamapi tattirohitamavidyādivyava 
dhãnāt tat .......... parameswaram abhidhyāyato yatamārasya 

jantoh ......kasyacidevāvirbhavati. 
2. vide givādvaitadirnaya ( SAN ) p . 97. Appayya Diksita , 

Madras University , 1930 . 
3. BS . IV . 4 , 5 , 6 & 7 . 
4 . evamapi pāramārthikacaitanyasvarūpa tvábhyupagamepi vyava 

hafāpekṣayā pārvasyāpratyakhyānādavirudham Brdarāyana 
ācāryo ianyale , SB . p . 896. cf , tadvilayanenntadvipakitam 
apahatapāpmatvādigunakam Paramosvaram vidyayapraờipad 

yata . SB . P. 287 . 
5. SAN . p . 78 . 
6. Audulomi s view BS . IV , 4,6 is the Advaitic ; not laimini s BS. 

.IV , 4 , 5 . 
7. Complete identity with Is vara implies that, unlike the 

sojourners in the world of Brahman , the Advaitic mukta per 
forms all cosmic functions like creation, sustentation and 
retraction of the world . His identity with Isvara is nie . 
sandhibændham " . vide SLS . p . 112 . 
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Besides the status of complete identity with īśvara , Sankara 
contemplates in special cases , the possibility of the mukta , re 
appearing in the world of phenomena to continue some mission 
divinely entrusted to him . Knowers of Brahman like Apāntara 
tmäh are held to have been reborn.1 The acceptance of such 
a position does not invalidate the central tenet of Advaita , viz . , 
that the direct krowledge of Brahman leads to instantaneous 
deliverance . The analogy of the jiranmukta is invoked to clarify 
their position . The muktas who are appointed to carry on special 
missions are held to be under the sway of prārabdha karma 
which takes several life periods to exhaust itself. By the force 
of this prārabdha, they freely move from body to body as one 
may from house to house retaining full memory of the past . At 
the end of their missions , they also , like other jivanmuktas , 
attain absoluto deliverance from embodiment . 


This liberal interpretation is further evidence of the value 
the Advaitin attaches to the ideal of spiritually enlightened 
service, which the muktas alone can render to the world . Besides , 
this should finally dispose of the charge that for Sankara this 
world is nothing but an illusion . Muktas do not postpone their 
complete deliverance for the sake of illusions . The conception 
of God calling upon the muktas to discharge missions of service 
to struggling humanity also reveals the lofty significance of the 
lilā of life. To the dialectical philosopher the world is anirva 
canīya ; to the unliberated man it has the reality of everyday 
life . But to the liberated saint it is divine . And , with a view 
to open the eye of the unregenerate man to the highest value 
of the world , the saint puts off his complete merger in para 
Brahman . 


III. 3 , 


1. vide $ B . on yāvadadhikaramavasthiterādhikarikāņām . BS 

32 , p . 

732 . 
2. Apantaratmah prabhrtayo pīśvarāḥ parames varena tesuteş ya . 

dhikāreşu niyuktāḥ santah satyapi samyagdarsanekaivalyahe 
tāvaksina karmāno yāvadadhikaram avatiethante. S B . p . 733 . 
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( v ) Mukti in the Schools of Vedānta. 


( a ) 
In order to throw into relief the Advaitic concept of mukti , 
we shall briefly consider the forms it has taken in some promi 
nent schools of Vedānta . Among these the Višistādvaitic elucida 
tion of mukti is striking for the religious feelings wbich have 
inspired and informed it . We have already referred to its concep 
tion of reality as a complex whole of Brahman , cit and acit , and 
noted that its account of the jiva s bondage as due to avidyā karma 
leaves it a hard and unintelligible fact . “ Finitude, the sum 
and substance of bondage, is the intolerable burden the Visis 
tādvaita imposes on the individual . Being the very nature of the 
jāva , finitude is irremovable " - we remarked . Still , that school 
has its own concept of mukti which largely corresponds to the 
kramamukti as set forth above. The Visiştādvaita conceives mukti 
as reached by a flight of nine steps leading to paramapada , the 
supreme abode of Brahman.2 These stps are viveka , nirveda , 
virakti , bhīti , prasādana , utkramana , arcirādi , divyadešapra 
bhāva , and prāpti. Viveka is the perception that Brahman is 
both saririn and seşin , the Self of the ātman , the whole , of 
which the ātman is part . Nirveda is the moral feeling of 
remorse due to the sense of one s sinfulness, and sufferings 
due to it . Nirveda leads to virakti or the renunciation of the 
joys of heaven and of the self -contentment of kevalin 3 . Bhiti 
is the spiritual dread of the hideousneggs of samsārā which leads 
to the desire for release and the practice of bhakti and prapatti . 
The next step prasādana points to the divine grace indispens 
able for mukti , grace which begins to operate when the 
sadha ka s devotion and self -surrender develop into hunger for 
God . The next four steps refer to the departure of the 
eligible jiva via the way of the gods for the world of 
Brahman.4 

Paramapada or the world of Brahman corresponds to the 
noumenal form of Brahman , ` referred to in the Puruşa sūkta 


1. Vide pp . 416 ff. supra . 
2. PV . p . 73 . 
3. Ibid , pp . 347-48 . 
4. vide p . 479 , 
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as tripadasyāmrton.divi . Mukti is conceived as a withdrawal 
from avidyā kāma - karma - the complex of ignorance , desire and 
the sphere of space -time ? The ineffable ecstasy of attaining 
the paramapada is said to be alogical , amoral and supra 
personal . and yet the Višistādvaita contends that the 
liberated ātmans retain their distinctness among themselves * . 
It is often asserted that themukta is brahmanized , and further , 
the Višiş tādvaita speaks of the aprāk’ta forms, flavour , and 
fragrance of the experience of Brahman . Inconsistently 
with the position that paramapada is tha noumenal aspect of 
Brahman , the Visiştādvaita speaks of matter there without 
mutations 6. Again it speaks of the mukta enjoying identity 
of abode , proximity and similarity of form , none of which 
being intelligible without employing the concept of apaçe . But 
these inconsistencies seem to result from giving free reins to 
imagination in conceiving the mukta s status . Of course , the 
mukta enjoys bliss in the paramapada ; in this respect all 
muktas are alike and even equal to Brahman ? ; but as in the 
karamukti of Advaita ; the muktas in the Višiştādvaita are 
debarred from the exercise of the function of creation , & c . 


. 


Mukti according to Rāmānuja is the integral experience 
of Brahman 8 But the question how , in integral experience, 
there can persist the distinction between subject and object is 
not faced . Besides how can one self objectify another ? To be 
an object of experience is to be inert . Pure consciousness - and 
both Brahman and Atman are that can never belobjectified 9-10, 

1. Rg. V. X , 90 . 
2. PV . p . 443. 
3. avidya and karma have been identified by Rāmåpuja.on the 

basis of the following : 
avidyokārmasa mjñānya tộliya saktirişyate : 
yayak şetrajatagaktih šā vestita ngpa sarvaga || 

Vispu Purāna VI , 7 , 61 Qd . RB . p . 55 . 
4. PV . p . 472. 
5. Ibid , p . 115 . 
6. Ibid , pp . 168 , 463 , 473 & c . 
7. Ibid ; p . 473 . 

niratisayanandam parambrahma.......... anubahavati muktah. 

RB . p . 573. 
9. PV . 479 
10. cf. svayamevnubhavatavtūyadyapyetasyanānubhavyatvam SN . 

V , 16 . 
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and , therefore , an objective experience of Brahman makes 
little sense . 

On the otherhand , an unlimited expansion of 
consciousness such that nothing remains opaque or foreign to 
it is intelligible . This latter is the brahmatmabhāva of Advaitin . 


The mukta is said to see with the eye of Brahman , With 
out actually being Brahman , which is ruled out in the Visiştā . 
dvaita , it remains a mystery how Brahman s eye comes - to 
be borrowed by the mukta . In view of the persis tent distinc 
tion between the Atman and Brahman , no significance can be 
attached to the expression brahmanizing the ātman It 
is pertinent to recall the observations of Gauda pada on the 
impossibility of altering the nature of things 3. As we have 
found throughout our study of the problem of mukti , the jiva 
can only recover its own nature . This seems to be Rāmānja s 
view also 4 . No doubt he says under avibhāgena drspvät 5, 
that the multa s experience takes the form aham brahmäomi . 
But this only means that the inukta realizes himself to be an 
inseparable mode or prakira of Brahman . In the light of 
these clear statements , the expression brahmanize sooms to 
be extremely misleading . In mukti , the contracted dharma 
bhūtajñāna or attributive knowledge of the atomic ātman 
expands infinitely. This should mean that all finite muktas 
will be omniscient like God himself. But it is arbitrary to 
juxtapose the infinitude of knowledge, the attribute , and the 
finitude of its owner . 


Even in makiti, the librated : self is depondent as the boding 
on its SE or stririn . " The ātman is nothing , has nothing , and 
does nothing by itself," 6 then , to talk of its deliverance seeme 
to deve little meaning.. 


1. PV . p . 116 . 
2. cf. The Self in mukti develops no new character , IP . ii . p . 710 . 
3. prkſteranyathābhavonakathamcid bhavişyati GPK . III , 21 . 

IV . 7 , 9 , 29 . 
4. karmasambandhatatkſtadehādivipirmuktah, svābhāvikenarūp 

eņävasthito tra spenafupoņābhirişpadyata ityutyate . KB . p . 562 . 
5. BS . IV . 4 , 4 . 
6. Sāmyasadharm yavyapadesobrahmaprakārabhūtasyaiva pratyā . 

gātmanah syarūpam tatsamami idevālipraktadharmaprah ... 

anena brahmasamānasuddhim pratipādayati. RB , p . 564. 
7 

459 , 
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The Visistadvaita extols the dāsatra or the attitude of the 
servant adopted by the mukta 1 , as kainkaryarasa . But very 
little is said about the nature of the services rendered to God 
by the mukta . The dāsatra is said to be superior to kaivalya 
or the ātman s self -knowledge as distinct from prakrti ; for the 
ātman may still lapse io to egotism . If this danger is genuine , 
surely this should mean that the kevalin is not yet delivered . 

The vis istādvaitic picture of heaven and its Lord is com 
mon place . It is only a transposition of the good things of 
this life. As observed earlier , the most serious drawback of 
the visistādvaitic doctrine of mukti is that it gladly accepts 
map s finitude as final, Thus it becomes altogether inadequate 
for the mystio temperament , more or less present in all jīvas , 
which hates to be imprisoned in a particular finite nature . The 
mystic longs to escape from himself into God or Brahman . The 
Upanişads give the fullest expression to this longing and its 
fruition . But due to its metaphysical commitments , the višiş 
gādvaita is forced to ignore this most unique feature of the 
upanişadic record . So long as the finite self is deemed ultimate , 
and its boundaries sacrosanct , it must remain cut off from the 
dea of saccidānanda and idolize its own finitude . 

His metaphysical instincts compel the tišestādvaitic philo 
Bopher to affirm that the jīva is essentially free 2 

and yet, 
quite inconsistently , he maintains that the jiva s bondage is 
real , though , of course , he has to resort to à somehow to 
support this self- contradictory position 3 Sin and punishment 
and liberation can only form an objective series which leaves the 
Self untouched , As such , they can only be appearances. The 
soul that is bound and liberated is the empirical ego . The failure 
to perceive this truth is responsible for the inconsistencies of 
the Višiştādvaitic position . 

( 6 ) 
In the dualistic school of Madhya , as already noted s not 
all jīvas can achieve deliverance . Those who are fit for deli 

1. Ibid . 
2. PV . pp . 105 , 140. 
3. Ibid ; pp. 136 , 461 . 
4. - vide Vivekananda s works , Vol. III , p . 239 , 
5. vide p . 340 . 


5 


. 


MUKTI OR DELIVERANCE 


513 


an 


a 


-verance - muktiyogyas - alone will be delivered . This is 
extremely disquieting position , for, the fitness in question is not 
in the power of the jivas to acquire . Ignoring this vital point for 
the moment and turning to the question of mukti itself, we note 
that the gulf between the Jivas and God will always remain un . 
bridged . For the Jīva is alpaguņa , of few virtues, while Brahman 
is purnaguna , of infinite excellence . The denial that the Jiva 
can attain identity with God is based on what Madhya calls the 
contradiction of this concept by all pramāņas sirvamānavirodhāt.2 
True , in the upanişads there are affirmations of such identity , but 
according to Madhya they mean only similarity . The bondage of 
the jiva is accepted as a fact . In Dvaita it can only be due to 
the pleasure of God , ie . , Vişņu , that some are kept in perpetual 
bondage and only some are released . Madhva maintains that the 
knowledge of the Jivas dependence on God is a condition for 
winning liberation ; for it will please God and induce him to grant 
liberation.3 This will apply , of course , only to those who are fit 
for mukti . Though , on the basis of the šruti , ninyah pantha 
vidyate’yanāya , 4 Madhya insists on the importance of knowledge , 
in his scheme of mukti bhakti or devotion to God is given still 
more prominent place . In spite of such statements , Madhva s 
final position seems to be that God liberates whomsoever he is 
pleased to liberate.6: As in all other schools of Indian Philo . 
sophy , in Dvaita also meditation , dhyāna , is regarded as indis . 
pensable for the immediate apprehension of God as without 
equals and superiors . ? The author of the Nyāyāmsta argues 
that he who has the vision of the truth but not the grace 
of God continued to live in flesh . This state corresponds to 
the jivanmukti of the Advaitic School . 

1. NyV. I.1 . cf. apūrņo yam jivasamghdsvatantraḥ pārpoharibra 

yab savatantrah sadaiva Qd . Ny V. II: 1-11 . 
2. Ibid ; II , 3 14 . 
3 . From a dualist comment on the SU . I, 6 , it would appear 

that what causes the jīvas bondage is their notion that them 
selves and God are not different, vide The SU . with the 
comment by Nārāyanācārya of Satara . 

Jfāninam mokşam dadātyeveśvaraḥ ; NyV . III , 1 , 18 . 
5. SU . III , 8 . 
6. bhaktyaivainam jānāti pasyati bandhát pramucyate; NyV . III, 

3 , 30 . 

kamcanamocayedvāsausvæntryam tenatasyabi NyV . III . 
7. dhyanam vináparoksajñānākbyaviseşakáryānupapatteș. Nyv. 

IV . 1 , 7 . 
MULTI - 65 
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The progress of those who are destined to be liberated 
along the path of the gods is a feature of the Dvaita school 
also; the only differance is that Väyu is said to load them to 
the world of Brahman . here interpreted as the creator 
Brahmi .1 Corresponding to the parmapada in the Višiştādvaita 
thore is the Svetadvīpa in the Ocean of Milk in the mythology 
of Dvaita , where Vişnu , the Supreme Being is conceived to 
dwell , 


Mukti itself has been defined as the abidance by each jīva 
in his own proper nature discarding all foreign elements 

i 
or as the manifestation of the bliss forming one s own nature 
and in the measure of one s fitne88.3 A modern writer on 
Dvaita describes it as the realization of perfection according to 
one s capacity . " Since no two jīvas have the same capacity , 
it follows that the muktas are unequal among themselves , and 
are different entirely from God , Their respective powers of 
enjoyments are also under the firm control of God . In 
apite of the subjection of the muktas to God as to otber superior 
beings, Madhva says they have no sense of incompletoness 
and are all happy. The problem of harmony among the willa 
of these unequal muktas is solved by the assertion that completo 
concord prevails among them as well as between them , on the 
one hand , and God , on the other. Further it is affirmed that 
the muktas have a sense of supreme achievement, kặtakrtyatā and 
aro supremely happy , paramasukhinah . They are still devotees 
of God , and their very devotion is blissful . 

As in othor 
schools, the mukas never have to return to a state of wordly 
life; for their desires are fulfilled and they do not desiro to 
return . 


1. MB . P. 1066 . 
2. muktirhitvānyathā rūpam svarūpeṇa vyavsthitiḥ MB, P. 113 . 
3. svasvayogyasvas varūpānandābhívyaktih - Qd . IP . ii, p . 748 . 
4. DV.P. 211. 
5. MB . P. 1083 . 
6. muktānāmpatayodevā devānāmca prajāpetih 

tasya Vişnurncaivedam pāramparyamvinasyatill 

NyV . IV . 4, 7 . 
7. apurnatădibhāvovā duhkham vā nāstikimcana ! 

muktasya päratantrye , pitāratmyepyatah sukbis 

NyV . IV . 2 , 8 . 
8. Ibid ; VI . 4 , 10 . 
9. Ibid . 
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In defence of the Dvaita doctrine of inequality in mukti 
we are told that in actual life io . , life in bondage , there are 
inequalities . But this implies that there is no difference between 
the states of bondage and deliverance . “ Madhya " it is said , 
" has given a touch of mukti to the so - called bondago " .2 The 
opposite of this statement is the truth of the matter ; the mukti 
in Dvaita reproduces all the intolerable features of samsāra 
like the distinctions of high and low . This unsatisfactory charac 
ter of the Dvaita dectrine of release stems from its dogma of 
the jīvas eternal dependence on God . If the difference between 
the two , jivas and God , be absolute , there oan be no dependence 
at all . Actually dependence implies & closer kinship betweon 
the nature of God and that of Jiva than Madhva onvisages . 
To make this dependence a common feature of bondago and 
release is to make them indistinguishable . 


Of course , mukti loses all sense and value when it is arbi 
trarily limited to a few jīvas . God who functions in this mannor : 
can scarcely command the allegiance of enlightened human 
conscience . Nor can any individual, uncertain of his position in 
the gradation of jivas , seriously strive for mukti , ho may hayo 
been preordained to damnation for aught he knows . On such 
premises , spiritual indolence and despair must logically follow . 
“ Is not God playing a practical joke on us when he implants in 
us a desire for heaven while making us unfit for it ? 3 " Not 
oven by human standards of fairness can we tolerate the con 
demnation of large numbers of human beings either as nityasam . 
sārins or as tamoyogyas . God in Dvaita appears needlessly 
despotic and man abjectly helpless. Not only does the dootrine 
of inequality of the muktas violate our sense of justice , it also 
rung counter to the express teachings of the upanisads like 
paramamsāmyamupaiti ," and the clear pronouncement of the 
Braamasutras. 

The full vision of reality cannot admit of 
degrees and differences , for right understanding is objectively 


S 


1. DV . P. 214 . 
2. Ibid ; 
3. IP . ii . 751 . 
4. MuU . III , 1 , 3 . 

1 
5. evam muktipbalāniyamastadavasthāvadb testadavasthāvador 

tek - BS . III, 4 , 52 . 
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determined and not subjectively swayed one way or other . " 
The Dvaita vedānta runs counter to the deepest intuition of the 
spiritual equality of mankind.2 
( iv ) Mukti in Advaita and in other Schools of Indian 

thought. 
Now we may turn to an estimate of mukti in Advaita in 
comparsion with the elucidation of the same concept in the 
classical schools of Indian thought . In part one of this thesis 
we offered a detailed examination of their solutions of the pro 
blem of mukti . What is proposed now is to place their results 
side by side with the Advaita concept of mukti so as to stress 
the salient features of the latter . Among these schools 
served , the Cārvākas or materialistis can hardly be taken 
seriously ; their main object was only to caricature the orthodox 
views. They ridicule all suggestions of an end beyond the 
plane of instincts . As no thinking man can remain confined to 
the narrow and drab world of his senses , and ignore or suppress 
the urges of his rational and spiritual nature , the Cārvāka ideal 
of the pursuit of pleasure may be left alone to tell its tale of 
subhuman grossness. 


The Nyāya - Vaigesika effort is more serious . It recognizes 
that life in the world without looking beyond it is quite 
unedifying . True , the thinkers of this school deepen the 
shadows of life and fail to see any of its relieving features. 
Life is represented as a mass of pains. To avoid life , therefore , 

1. SB. P. 824 . 
2. According to Bhaskara the upholder of the bhedābheda vāda , 

mukti consists in ekibhava or avibhāga - non - difference of the 
jiva and the Absolute, in which the sense of pulurality is 
removed , and not plurality itself. vide PB . p . 116. This sug 
gests a partial obscuration of knowledge. His view of 
Brahman as being endowed with real upāahis, due to which 
it undergoes transformation into jivas and the world, makes 
his concept of mukti hard to follow . So long as the upådbis 
are real the danger of the mukta lapsing into a state of 
bondage is real . Besides , such a concept of Brabman infects 
Brahman with the evils and imperfections of life; and unity 
with it can hardly form a worthy goal for the Jiva seeking 

perfection . 
3. yide P , 13 supra . 

· P. 23 súpra , 
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seems logical enough . But what they offer in its place is 
nothing very fascinating - an ātman devoid of all sensations 
and life . There is no pain in the delivered self . There is no 
joy nor life in it either . The Nyāya Vaišeşi ka concept of the 
ātman is an extremely impoverished one . With Sri Harsa we 
may ask : how can a disembodied self , no better than a piece 
of stone , be held up as the goal of human endeavour 1 ? 
Deliverance is nothing if not a state of holiness , consciousness , 
bliss and repose . None of these characteristics distinguishes 
the Nyāya - Vašeśika mukti . Hence can understand the 
feelings of abhorrence which it evoked from the earliest days 
and which have been expressed in the verse we quoted in our 
section on this school of thought.2 

The Samkhya - Yoga concept of mukti stresses its nature as 
free from pain . Mukti here is not positive hliss.3 The philo 
sophers of this school are much concerned to keep the self 
or Purusa empty of bliss . While they hardly reason out this 
position, we may infer that they hold it because they identify 
all bliss with the empirical forms of it . In mukti the purusa 
does not enter into subject -object relations , and therefore , 
there can be no experience of bliss either . But it never occurs 
to them to ask what the source of the positive pleasure 
we all experience is . Some of them treat pleasure as the 
cessation of pain , flying in the face of experience . But apart 
from their defective conception of the self, wo pointed out the 
metaphysical difficulties of the self s association with, and disso 
oja tion from , Prakrti . The Sāmkhya -Yoga thinkers start with 
antagonistic concepts of the two , and , no wonder , no useful 
purpose is served by them . For the self, thus conceived , there 
can be no bondage or deliverance. The weakness of this school 
of thought lies in their defective metaphysics. If somehow 
the Puruşa is entangled in PrakȚti s toils, nothing can prevent 
even a fiberated Puruşa from repeating the fatal error . Nor 
may an inert and eternal Prakrti discriminate or pity . The 
strong point of the Samkhya -Yoga thinkers seems to be the 
perception of the totally opposed nature of the subject and 

1. P. 32 supra . 
2. P. 31 supra . 
3. vide pp . 68 f . 
4. vide pp . 69. ff. supra , 
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object. The solf is pure consciousness , they insisted rightly . 
They even saw that , as such , the self cannot be bound or 
released . But from this they proceeded to deduce wrongly 
that it is the inert Prakrti that is both bound and released . 
Further , they failed to see that Prkyti itself cannot , without 
prejudice to the infinitude of the self be ultimately real or 
infinite , Two real and opposed infinites make for an unsatis 
factory solution of the problem of deliverance . They create 
difficulties for thought , for, they are born of confused thinking . 
Both 

abstractions in the Sām khya - Yoga meta 
physics.1 


are 


more 


The Pūrvamīmāmsā is very lukewarm in its treatment of 
the problem of mukti. All the time insisting on the importance 
of ritualistic activities, it could not very well enthuse over the 
ideal of deliverance from all obligations to act . Nonetheless , 
in confirmity with the spiritual fashion of the Indian 
schools of thought, the Pūrvamīmāmsa also speaks of bondage 
and deliverance . Bondage is due to the self s relation to 
the body , organs , and the external world , and delivorance 
consists in the avoidance of dharma and adharma . Both 
karına and jñāna must cooperate to bring about mukti , which 
is merely absonce of pain without any positive happinose . 
There is some dispute regarding the precise nature of mukti 
in the two schools of the Purvamīmāmsa . The Prabhakras 
make it indistinguishable from the Nyāya -Vaiseșika concopt , 
Somo Kaumarilas tend to make it a state of bliss. But, in 
essence , and on the whole , the Purvamīmāmsā view of mukti 
may be taken as the same as the Nyāya - Vaiseșika ono . Tho 
way they speak of oxhausting past acts and their effects 
through the performance of nitya and the naimittika acts 
suggests a clean refusal to face the issues seriously . The 
whole scheme they propose is wildly conjectural and no offort 
is made to reason out the issues . To maintain that it is tho 
very naturo of the self to be an agent in actions and an 


1. P. 73 , supra. 
2. p . 207. supra . 
3 . 

p . 208. supra . 
4. P. 214. supra . 
5 . 

vide P. 218 , supri . 
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experient of pains and pleasures is to condemn it to porpetual 
bondage ; for, the nature of things cannot be altered , 


Turning to the Jaina view of mukti , defined as the annihila 
tion of all kārmic matter , or the final dissociation from tho 
body , one is struck by their abnormal view of the self and the 
karma which stricks to the Self. Real contact is possiblo 
only between things of like nature . Karma being material , 
self algo must be buch , presumably . This conclusion is 
roinforced by the Jaina theory of the self s expansions and 
contractions - notions which are illegitimately transfered from 
tho sphere of matter to the realm of the spirit . Add to this 
the further notion that the delivered selves of varying 
dimensions shoot upwards and reach a certain point in supra . 
mandane space 

alokākāśa and dwell there for ever . The 
expression upward movement , Urdhvagaurava 33 , to suggest 
the notion of spiritual aspirations , is pretty , but to take it 
literally and identify it with deliverance leaves the lattor a 
movement without rest . Still , the delivered self is supposed 
to enjoy infinite knowledge , power , and intuition . But how 
can these infinitudes be reconciled with the finitude of the 
jiva ? What are the perfected selves supposed to do with 
their power , knowledge and intuition ? If in all these respects , 
the delivered selves are identical , there is no point in maintain . 
ing that they are many . To say that their sizes very is to 
provoko the question how a spirit can have any size at all 
which is a purely material attribute . But , in fact , the jains 
had a more satisfactory concept of deliverance of a thoroughly 
spiritual character . " Still , their two views are incompatible . 
We further pointed out that Jainism does not clearly 
distinguish between the jīva and the self.5 Tho Jaina admisi . 
ion of kevala jñāna points to monism ; for, in perfect and 
infinite knowledge , the exclusively psychological self is trans 
cended and a unity of content and consciousness is reachod . 
Total freedom denoted by mukti is incompatible with dualistio 


1. P. 318 supra . 
2. P. 181 supra . 
3. P. 182 supra . 
4. vide pp . 179-183 supra . 
5. PP . 184-185 ff . supra . 


we 
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obstructions . But Jainism does not seem to have thought 
out the implications of its doctrine of kevalajñāna. 

The search for mukti was the basic passion of the Buddba 
and therefore , the systems of thought associated with his 

1 . 
name are " impregnated with the flavour of deliverance 
As 

saw , a variety of concepts of deliverance has been 
developed in the schools of the Hinayāna and the Mahāyāna , 
all of which may be said to have been informed by the spirit 
of the Buddha . The most valient feature of the buddhist 
concept of deliverance is the organic relation in which it has 
been brought with a profoundly thoughtout system of ethical 
life . True , in no schools of Indian thought has the importance 
of right living been altogether ignored , but no school stresses 
its decisive importance so much as the buddhist schools do . 
The ariyaastāngikomaggo seems to suit only those who are 
somewhat preoccupied with their own culture and perfection . 
But the path which the Bodhisattvas tread 3 with unsurpassed 
courage wakes for the most opulent growth and development 
of the richness of the spirit . Their ethics are the most precious 
part of the schools of Buddhism . 

But when we turn to their metaphysics , the picture 
becomes less reassuring : for there is great difficulty in deciding 
what exactly the Buddha taught.4 The buddhist insistence 
on anatta 5 creates the impressiop that there is no stable 
principle anywhere in the Universe either within or without 
man . A call to ethical life, however exalted , but uninformed 
by a clearly intuited and affirmed spiritual principle must prove 
be cultivated ; but the philosophic spirit in man inquires into 
the spiritual roots of such ethics . If he is told that thero is no 
radical spiritual principle he may be well dismayed and so be 
excused for looking askance at that system of conduct . But 
more important for philosophy is the question of the principles 
involved . Unless the ethical life be an expression in action of a 

1. Cullavagga IX, 1 , 4 . 
2. pp . 95 ff. supra . 
3. pp . 131. supra . 
4. p . 148. supra . 
5. p . 79. supra , 


521 


MUKTI OR DELIVERANCE 


perfect spirit in man and the Universe , what relation can there 
be between life and the attainment of Nirvana ? The noble 
eight - fold way and the Bodhisativa s career must be taken as. 
the unfoldment of the real Self of man . Otherwise , there will 
be no relation , organic or otherwise, between conduct and its 
crown , viz . , deliverance . 

. 
In contrast , the Advaitic sidhana of which Karmayoga is an 
indispensable element , is organically linked to the Advaitic 
doctrine of the Self . All yogas are at once means and ends in 
the sense that while they help the sādhaka to realize the perfect 
Self of all , siddhas or muktas , express themselves through 
them.1 This concept of the means as ends spread out , a 
corollary of Advaita , seems to have been missed by the buddhist 
thinkers . 

The nature of Nirvana is as indeterminate in Buddhism as 
the nature of the self. True the buddhists usually deny the 
reality of the latter . On the character of Nirvāṇa also there 
is hardly any unanimity . In the Hinayāna schools , Nirvāņa 
appears either as a " lifeless residue - a separate reality of 
elements in their death ” or a blank of unconsciousness , klesa 
janmanoḥ kṣayaḥ , without any positive counterpart.3 The 
arhat in the Hinayāna , corresponding to the jivanmukta in 
Advaita , is also somewhat forbidding ; he is a self- centred 
individual whose sympathy and love find little expression in 
impersonal action.4 In the Mahāyāna the ethical ideal leaves 
nothing to be desired.5 

But its two schools offer only negative 
metaphysics . The Vijñānavādin denies the reality of everything 
except the stream of his momentary consciousness , and yet 
calls for a lofty ethical life . The Sūnyavādin denies every 
abiding principle while not abating his ethical demands . 
remarked earlier , this divorce of metaphysics from ethics tends 
to rob the latter of its foundation and significance.6 The 
1. cf. sarvatraiva hyadhyātmaśāstre kſtāsthalakşaņāniyānitány 

eva sādhanānyupadiśyante yatnasīdhyatvāt BGC . pp , 114 , 115. 
2. vide pp . 148 ff. supra . 
3. p . 148. supra . 
4 . p . 149. supra . 
5 . P. 150. supra 
6. vide , “ Can there be ethics without metaphysics, a paper by 

Dr. T.M.P. Mahadevan , IPC. Proceedings, p . 130, 1952 , 
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condemnation of all objects of experience as unreal or śunya 
conveys po meaning unless there is a { table standard of reality 
established .somewhere . While the Viñanavāda grants a 
momentary reality to consciousness , the Sünyavāda revels in a 
very orgy of negation , denying every conceivable thing . Denial 
or sublation without a stable basis or adhisthana is the radical 
fallacy of the Mahāyāna schools . To leave the concept of 
reality entirely vague and seek to build on it an attractive ethic 
serve only to bewilder . Šarkara bad in mind only the 
Madhyamika metaphysics when he remarked that it violates all 
means of right cognition . The effort to win Nirvāna to 
escape from sorrows which do not exist is clearly pointless . 
Again the Absolute of the Mādhyamikas, not associated with 
any principle of negation , cannot account for anything and 
80 serves no philosophic purpose . Further , this Absolute is 
said to be only šānta and siva , and not also conscious and 
blissful.3 Therefore, the Advaitin cannot approve of the 
Madhyamika view of deliverance , though Stcherbatsky asserts 
that the Advaitic and the Madhyamika views are identical 
The difference between the two relates to the nature of the 
Absolute in the two systems . 

The Advaitio Absolute is 
saccidananda raised , no doubt , to an ineffable degree , and in 
some sense this Absolute is the source of the world in wbich 
enter , as factors, existence , consciousness anii bliss . Hence it is 
not hatred of Buddhism , which prevents the Advaitin from 
affirming identity of views with the Madhyamika dialectician . 

The position of the Vijnanavāda is slighily different. It 
arose as a reaction against the extremism of the Madhya 
mika . If the ālayavijñāna were conceived as stable and as 
manifesting itself empirically as sat , cit and ūnanda , there will 
be practical identity between the Absolute of Advaita and that 
of the Vijñānavāda . This is to say , not that saņkara derived 
parabrahman from the Larkāvatāra or Maitreyanātha , but 
that, possibly , the latter deviated from the upanişadio concept 
of Brahman . 


1. SB . on BS II , 2 , 31 . 
2 . vide P. 144 supra . 
3. vide P. 155 supra . 
4. Ibid . 
5 . Vide concept of Nirvāņa , p . 38 , Stcherbatsky . 
6. P. 155 supra . 
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The vital difference between the Advaitic and the Buddhis 
tic concept of mukti derives from the different concepts of the 
Self evolved in these schools of thought . The relative unreality 
of the objective world is common to the Mahāyāna and 
Advaita . But the latter has a compact system of meta 
physics with a carefully thoughtout concept of the Absolute 
which is the source and 

of the concerete world 1 
What distinguishes Advaita from all other schools of Indian 
thought is its clear -eyed perception that reality and value 
meet in indivisible union.2 Nothing real is left outside the 
the Absolute to be discarded as value- free. Self or ātman is only 
one among other equally real principles in the Nyāyo - Višesika ; 
in the Sāmkhya -yoga inert prakſti is basically different from 
Purusa and so is ultimately to be shunned and left over . In 
Pūrvamīmāmsā , the metaphysical position is practically the 
same as in the Nyāya - Vaišeşika. In Jainism , too , the concept 
of self is mixed up with materialistic notions . Buddhism 
fosters a lofty system of ethical values, but being without 
roots in any well- conceived metaphysics , it is deprived of 
steady nourishment and tends to hang in mid - air . In contrast 
to 

them all , Advaita , with the metaphysics of tho 
Upanişads and the ethios of Bhagavad Gītā , constitutes an ideal 
combination which recognizes and provides for the deepest 
elements of man s spiritual nature . 

In the next and final 
section of this cbapter we shall try to show that it adequately 
safeguards the most enlightened interests of the evolving 
human personaliiy . 

( vii ) The Advaita mukti as Life s goal . 
We started with the object of elucidating the Advaitio 
concept of mukti so as to bring out its deep philosophic and 
spiritual import . No system of Indian thought is " more 
concerned with the great problem of how man can attain 
spiritual union with infinite being ," 3 

and none , as we saw , 
has been more thorough - going in the solution offered than 
the Advaita . In the course of our exposition we showed that 
the doctrine of samsāra , to which Advaita attaches 


an 


1. pp . 223. ff . supra . 
2. vide The Vedānta of Sankara pp . 83–84 . 
3. Indian thought , Preface vi . Schweitzer, 
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empirical significance , far from being a doctrine of despair , 
is 

of hope and reassurance . For , it guarantees 
that every man may expect to achieve deliverance through 
the realization that he is the same in essence as the infinite 
spiritual Being of the world . This unique value attached to 
human life stands in striking contrast to the one life - one 
ehance theory of salvation which finds support , e.g., in the 
Christian religion . 

It has been remarked that " the peculiarity of the Indian 
eye of thought is that it sees or searches every where for 
the spirit " .2 The Advaitic mukti which is the same 
brahmātmabhāva is the complete answer to the persistent 
hunger of the seeker after the spirit . It is based upon the 
intuition that “ the material universe is only an appearance of 
the spirit” and that the perfection which man seeks is in reality 
an eternal possession of his , which only a delusion hides away 
from him . This position apparently robs sādhana of much of 
its significance but on the other hand , to think of mukti as the 
attainment of an extrinsic perfection is to make it transitory 
and its possession precarious . Therefore , Advaita insists that 
mukti is the intuition of one s inherent sprititual perfection . 

Within the range of the finite we can never see or experience 
that the End has been really secured . The consummation of 
the infinite End , therefore, consists merely in removing the 
illusion which makes it seem yet unaccomplished " .3 The 
fear 4 that this view paralyses effort is based on a confusion 
between a metaphysical truth and a living fact. The purpose 
of Advaita sādhana is to actualize the metaphysical truth of 
perfection inherent in the individual . That very truth guaran 
tees that the effort at its realization is never wasted but sure to 
be crowned with success . Besides , the judgement that sādhana 
1. vide , The meaning of Life in Hinduism and Buddhism , pp . 

36. ff. F. H. Ross , London , 1952. 
2. The Indian conception of life p . 174. Aurobindo , IPC . 

Proceedings , 1950. 
3. Hegel . Qd . Idea of God , p . 412 cf. There is one road and 

one road only , we have held , by which the finite creature 
can identify itself with perfection , and that begins by 
accepting perfection as real . Value and Destiny, P. 303 , 

Bosanquet. 
4. vide , Idea of God , p . 412. 
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is as unreal as the rest of empirical life is valid only from the 
metaphysical point of view of the Advaitic reality . To get to 
it in truth and effectually to make the judgement under 
reference sādhana is indispensable . 


In the light of the Advaitic ideal of mukti “ life as a whole 
becomes a passage to the infinite, and a discipline for spiritual 
perfection " : 1 The object of the discipline is to make God 
consciousness habitual . The mukti ideal which demands “ a 
heightening of mind and reason to their greatest lights and 
powers” in order to reach out to the infinite Being ip us stresses 
the autonomy of the human spirit . Mukti in Advaita is not 
a gift from on high ; nor is the divine Being outside of or 
discrepant with the being of man . Advaita insists that to 

get at the core of God at his greatest one must go to the 
depths of the soul , to the roots , to the heights , " for, " all that 
God can do is focussed there " . Briefly , Advaita immeasurably 
deepens our sense of the value and destiny of the human 
individual. It fully supports the poet s intuition that , 

Our destiny , our being s heart and home 

Is with infinitude and only there.3 
Only it would not consent to any watering down of the 
import of these words . But it may be asked how , when the 
individual as such does not survive in multi , it can inspire his 
efforts and become his supreme goal . The Advaitin points out 
that the mukti he seeks after is not an external possession to 
be owned by the individual and to feel proud about . It is 
growth of the individual in every dimension of his being . Hence 
there is no question of any loss except in the sense in which the 
adult may be said to lose the prattle of his childhood days . 
The loss involved in mukti is the loss of an illusion and the 
activities issuing therefrom ; it is the loss of the finitude of the 
individual. Insistence on preserving the finite ego in the state 
of deliverance arises from the baseless notion that mukti is an 


1. The Indian conception of life p . 177 . 
2. cf. The knower and the known are one . Simple people 

imagine that they should see God as if He stood there and 
they here . This is not so . God and I , we , are one in 

knowledge · Eckhart, Qd. The meaning of Life , p . 32 . 
3. The Prelude , Bk . VI . 
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object among objects to be owned . In mukti is preserved the 
essence of all that we value , viz . , truth , consciousness , and bliss 
not as three entities , but as a living integral reality , the one 
suprente good . It is not a negation , but a positive fulfilment 
of all that , as finite individuals , we are striving to realize . It 
is liberation from one -sidedness and partiality . The basic fact 
on which such an ideal is based may be recognized in the 
" fundamental instinct towards the identification of the self with 
ultimate reality " , the ātmakāma as the upanişads term it . 

The desire for survival , when rightly analysed and tested , 
will resolve itself into a desire for the survival of the best in 
man.2 

His present private ego constituted by its exclusive 
relations is often felt and judged as not the best in him . The 
current ego is subject to the self -transcendent impulse which 
brooks nothing finite . Indeed , the past of the same individual 
may appear , in enlightened retrospect , to be hostile and deser 
ving of rejection . This is the essence of remorse and self -loathing . 
The process of self- transcendence thus seems to be inevitable 
in the developement of personality . The Advaitic ideal of mukti 
suggests that the process must , ultimately , culminate in a 
total outgrowing of the finite self or ego.3 Freedom from 
exclusiveness expressed in active sympathy, knowledge , and 
love is a rational ideal and its full realization , according to 
Advaita , is of the essence of mukte . Personality as such 
cannot characterize this state , for finitude is the hall mark 
of personality and mukti is the negation of finitude 4 Persona . 
lity is an accident of passing circumstances and , therefore, 
cannot characterize a state of stable perfection . Even so , 

1. cf. Value and Destiny , pp . 271-272 . 
2. Ibid PP . 276. ff ; 
3. cf. I cannot desire my continuance as what would seem to my 

present consciousness the same personality , while also 

desiring completeness and stability in my experience . Ibid 
4. cf. In desiring a highly developed perfection we are desiring 

to be something which can no longer be identified with 

or by incidents of the terrestrial life ; Ibid . p . 285 . 
5. cf. We with our lives are like islands in the sea or like 

trees in the forest. Our normal consciousness is circums 
cribed for adaptation to our external earthly environment, 
but the fence is weak in spots ; fitful influences from beyond 
leak in - William James, Qd. Theories of Religious experi 
ępce, p . 27. J. M. Moore, New York , 1938 . 
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as we emphasized earlier , the fully delivered Self remains , to 
empirical consciousness , identical with God , the embodiment 
of all values . The mukla s capacity for tbe realizations of 
values is augumented infinitely and finds expression in cosmic 
activities as the divine Being. While mukti , then , is not a 
state of finite personality , it has room for super -personality , 
and impartial play of truth , goodness , beauty , and bolinese . 
Unlike the case in Buddhist Nirvāņa, in the Advaitio mukti , 
there is no irrevocable loss of value to the world of aspiring 
spiritual beings . As the divine Being, the mukta admits of 
spiritual communion . 

The Advaitic ideal of mukti , again , unveils the vision of a 
world “ which is a living , breathing , palpitating , all - embracing , 
all - animating whole .” 1 It is often alleged that the Advaitic 
ideal entails the rejection of the world as a fiction , tuccha . It 
is the pretensions of the world as an independent reality that 
are stigmatized as a falsity by the Advaitin . In the state 
of mukti the world is transfigured into the living image of the 
divipe ; ignorantly imagined spatic - temporal character , nāma 
and rūpa , vanishes like the rope - snake . Thus the Advaitic 
ideal of mukti implies the exaltation of both man 2 and world 
to the status of the divine , 

A word may be added as regards the validity of the 
Advaitic approach to mukti or Brahman . It rests upon the 
fact that our discursive, reason , which always sunders the 
what from that , content from existence , or predicate from 
subject , is incompetent to do justice to the integrality of the 
real . Discursive reason cannot proceed without distinctions , 
Hence it cannot apprehend the plenary reality which has no 
distinctions of its 

The only knowledge which is 
immediate and indubitable is Self- knowledge , ie . , knowledge 
not of, but knowledge that is , the Self. This intuitive 
experience is ātmasākşātkāra or anubhūti. The appeal to the 

1. Head Quarters of Reality , p . 133. E. Holmes , 1933 . 
2. Of. " The only God that exists , the only God in whom I 

believe .........my God the miserable , my god the poor of all 
races ” Vivekananda. On this R. Rolland comments : India s 
distiny was changed by him , and his teaching ( re -echoed 
throughout humanity. Prophets of the New India, p . 460 . 
Also cf. sarvabhūteņu câtmādam sarvabhūtapi catmadi 
samampasyannā.mayaji svärajyamadhigacchati ! MAAU XII , 91 


own . 


528 


OONOEPT OF MUKTI 


upanişads, a prontinent foature of Advaita , really means only 
an appeal to the integral experience of the Self. There is 
nothing arbitrary about it . 1 The Advaita , in effect , says 

Grow and you will know . Make yourself more real and you 
will see deeper into the heart of reality . " . 2 


The Advaita , then , claims that Self - intuition , which comes 
as the culmination of strenuous sidhana , yields the 

truth 
which delivers from bondage and finitude . Of course , the tree 
is known by its fruit . The Advaita claim must be tested 
in the crucible of experience . Here its ideal of jīvanmukti 
assumes decisive significance . The Jivanmuktas are not a long 
vanished race . These supermen are there to furnish the living 
proof of the validity of the Advaitic claim that the realization 
of Self delivers one from the clutches of the separatist 

ego . 
“ No doubt the status of the siddha and mukta baffles the 
positivist mind . But the Advaitin bas seized on the ideal of 
mukti , kept it a living and practicable thing, sounded all the 
ways to this spiritually perfect existence , and made it the 
common higbest aim and universal spiritual destiny of every 
human being." 3 Indeed , the significance of the Advaitic ideal 
lies in the fact that " spiritual freedom and perfection were not 
figured as a high and far - off ideal , but presented as the common 
human necessity , a thing for all to grow into , made possible to 
all on the basis " of renunciation and the love of impersonal 
perfection " . Undoubtedly the ideal presented is none too easy . 
It demands spiritual heroism of a rare quality. But it makes 
sense and is a challenge to man s spirit of adventure . The souls 
home- sick for the universal spirit take up the challenge ; also , 
those whose love of philosophy does not stop short at mere 
theorizing . 


1. vide Gaudapāda, pp . 79 ff . 
2. That this is aot an improper approach to Reality seems 

admitted . cf. “ Here, says science , I have left a domain in 
which I shall not interfere . I grant that you have some kind 
of avenue to it , through the self -knowledge of consciousness , 
so that it is not necessarily a domain of pure agnosticism " 
Eddington Qd . Meaning and Purpose p . 189 , K. Walker , 

-1940 , 
3. Adapted from the lodiqa conception of Life . 
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